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INTRODUCTION 


Having traced and coloured the Mandala of the Trident(s) and 
Lotuses! (figs. 1 and 3) the guru of the Trika installs and worships in it 
the deities of the sect. | He then blindfolds the initiand and leads 
him into its presence. When the blindfold is removed the deities of 
the mandala enter the neophyte in an instantaneous possession? His 
subsequent life of ritual and meditation is designed to transform 
this initial empowerment manifest in his membership of the sect into a 
state of permanent, controlled identification, to draw it forth as the 
substance of his conscious mind. Daily recreating the mandala in 


(1) AG (Kashmir, fl. c. AD 975-1025) draws on the Agamas of the Trika to describe 
several variants of this mandala. In figures 1 and 3 resurrect two of these from the 
texts, that of MVUT (TA 31.62-85b, = MVUT 8.6-31) and that of the Trikasadbhäva- 
lanira (TA 31.10-41b). <A variant of the latter, the Catustri$ülàbjamandala, is given 
from the Trikahrdaya (TA 31.53-54). There an eighth prong (srigam) and lotus take 
the place of the trident’s staff. Variants of the mandala of the single trident are given 
from the Trisirobhairavatanira (TA 31.100c-123b), the Siddhayogisvarimata (TA 31.155- 
163) and DYT (TA 31.85c-100b). The earliest dateable reference to the cult of this 
mandala in Kashmir is HV 47.99 (c. AD 830) (candistotra). 

(2) See TA 15.448-456b. Here, in the Tantrika initiation of the Trika, this possession 
seems to have been nominal. There is no indication that the initiand was expected to 
show signs of loss of control. This is in marked contrast to the Kaula initiation of the. 
Trika in which the ritual was to proceed only if the candidate had entered a possession- 
trance (dvesah, samdvesah) (see TAV 11 [29] 131, 5-13) and the intensity of this empower- 
ment was to be gauged by the guru from such symptoms as convulsions and loss of. 
consciousness (TA 29.207-208). Clearly the Kaula Trika was the preserve of virtuosi 
(TA 29.187ab; 211ab), while the Tàntrika, with which we are exclusively concerned here, 
enabled the sect to establish itself as a broad-based tradition (> trikajatih). 


~ 
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mental worship he summons from within his consciousness the deities 
it enthrones, projecting them on to a smooth mirror-like surface 
to contemplate them there as the reflection of his internal, Agamic 
identity.” He aspires to know himself only as this nexus of deities, 
constituting for himself an invisible identity concealed within his 
worldly perception and activity,‘ a heterodox, visionary Self of Power 
behind the public appearance of Purity sustained by conformity 
to orthodox society.5 | 

With Abhinavagupta, the leading expositor of this sect, in the 
third and final phase of its evolution (Trika III)? we see the 
metaphysical translation of this Agamic deity-self. He defines 
it as the absolute autonomy of a non-individual consciousness which 
alone exists, containing the whole of reality within the bliss of a 
dynamic "I"-nature, projecting space, time and the interrelating 
fluxes of subjective and objective phenomena as its content and 
form, manifesting itself in this spontaneous extroversion through 
precognitive impulse (icchd), cognition (jñanam) and action (kriyd) 
as the three radical modes of an infinite power. The mandala is 
enabled to define and transmit this omnipotent "I" through the 
identification of these three modes with the goddesses Para, Parapara, 
and Apara, who are enthroned as the heart of the mandala on the 
three lotuses that rest upon the tips of its central trident.” In. d' 
worshipping them the initiate is to rehearse the liberating intuition À 
that his true self is the undifferentiated deity-ground which contains z 


(3) See TA 26.37c-72 (nityavidhih), esp. 41-42b; TS pp. 179, 16-180, 6. Though 
daily external worship is generally on this surface (sthāņdilī nityärcä) it may also be on 
a linga (provided it is private, moveable, not of fashioned stone, nor of any metal but 
gold), a rosary (aksasüiram), a skull-cup (mahäpätram), a skull-staff (khaivangah), an 
image of painted clay (citrapustam), deodar wood or gold, a sword-blade, a mirror, a 
copy of an esoteric scripture, an image on cloth (paiah) or an image traced on a human 
skull (türam). See TĀ 27. At the end of this passage (58c-59b) Abhinavagupta adds, 
"Alternatively, everyday having fashioned the mandala of one's choice, making it a 
quarter of the size given (for initiation), one should worship therein the entire sequence. 
(of deities)." The laboriousness of this procedure cannot have made it a popular option. E. uu 

(4) Cf. TÀ 29.64. LIT à 

(5) See A. Sanderson, ‘Purity and Power among the Brahmans of Kashmir’, in!) E. 
The Category of the Person, ed. M. Carrithers, S. Collins, and S. Lukes, Cambridge University - 
Press, 1985, pp. 190-216. ahí 

(6) We may distinguish three main phases in the development of the Trika. The 
first is represented by the Siddhayogï$varimata, the MVUT and the TST, the second by. -ney EO 
the DYT, the Trikasadbhäva and the Trikahrdaya, and the third by the works of AG. . Y E 
These distinctions are explained below. b de ` 

(7) See BPD 15; TA 3.71c-104b; 15.338-352 (on DYT. Cf. JY 4, fol. 190r? (on 
Tri$irsà Kali): sã łri(dhvi)skandhā prollasanti icchäciccakramadhyagä | parā caiväparä 
caiva sailá caiva paräparä | iriskandhd sā iridhümasihà icchäjñänakriyätmikä ||) The 
principal mantra, SAUH, is coded in the same way: see PAS 41-46 and comm.; TA — 
5.54c-62b. Tu es 
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The outline of the Mandala of the Tri 
NN nc rident and Lotusc 
(trisüläbjamandalam) prescribed by MVUT 9.6-31 (= TÀ 31.62-85b) 


this triad of impersonal powers 
( Cidänandasamghattah ). Through 
ritual he is to think away the "I" 


mutually exclusive subjects and ob; lecti 
el jects, projecting on to the mirror of 
a p the vision of a superself whose form contains ici odi 
Desi : La all *I"s and the world of objects and values by which these 
s believe themselves to be conditioned. His ritual and his 


v 


in blissful, omnipotential fusion 
the internal monologue of his 
of his identity in the world of 


meditation serve to create a mental domain in which the boundaries 
which hem in his lower, public self are absent. Through constant 
repetition (abhydsah) they are to transform this visionary projection 
(dhyänam, bhavand) into a subjective identity known a priori. : 
Thinking of his lower, social subjectivity from within as the 
contraction of the infinite power of his true, Agamic self, he ritually 
internalizes a metaphysical ontology. Yet this view of reality is at 
the same time the expression of sectarian power. The metaphysical 
translation of the configuration of deities with which it empowers his 
identity absolutizes his self-representation not only because it denies 
existence to anything other than this self, but also because it de-absolu- 
tizes the metaphysical grounds and deity-selves that empower the 
sect’s rivals in revelation (śabdah, dgamah). Through the ritual in 
which he internalizes the Agamic self of the Trika he is made to see 
that these opposing claims to supremacy form a concentric hierarchy 
of truth-emanation in which the Trika is the innermost core and 
material cause. The plurality of competing doctrines is dissolved 
into the concept of an internally unified Word-Absolute (para vak ) 
which is identical with the self-projecting autonomy of the Trika’s 
triadic deity-self. Emanating through its three powers in a series of 
progressive contractions, from the absolute light of see 
consciousness (known only to the Trika) to the banal plurality of cc 
common world (known to all), it assumes between these extremes a 
form of the various systems of salvation or esoteric power which the 
Trika sees around itself. Just as it illustrates itself upon the mirror of 
consciousness as the hierarchy of ontic levels ( tattvant ); from Siva to 
inert matter, so it expresses itself scripturally in absolutizations 
hese levels.? l 
of o it is that the mental construction and worship of the mandala 
and its deities in daily worship is encoded to signal the Trika$aiva s 
ascent through and beyond the levels of this emanation of doctrines 1n 
consciousness. Passing through the deity-structures. of the lower 
Saiva revelations in the highest reaches of this ascent, in the zone of 
the Word's first stirring towards self-differentiation, he reaches 
conviction of omniscience and omnipotence in the core of the 


(8) For the structural unity of the Absolute and the Word see MVV. MK a E 
correlates the various streams of Saiva revelation (ágamasrolàrmsi ) with the inna e diee 
of the deity-self (1.15-435) and expounds his exegetical-cum-ontological oiu ee 
dualism’ (paramddvayavddah) (see esp. 1.631; 693; 1134; 2.18; 270; 329). a e 
theory of the equation of revelation (ägamah) and self-representation (vima } Ars 
developed at IPVV vol. 3, 84, 1-107, 3 and at TA 35 (sarvägamaprämänyam ^ E don 
ranking of the doctrines of outsiders within the hierarchies of tativas Ps x A Men 
SvT 11.68c-74; MBhT-KKh, fol. 213r3*-214r* (muktisamgrahasüträdhikärah ); g us x 
TAV 1(1)69; TA 6.9-10; 16; IPVV vol. 1, 251-52; vol. 3, 333; SN 29; PH on sü ; 
KL passim. 
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three goddesses of his sect enthroned above the trident. The mandala 
and its powers, the throne and the enthroned, become the emblem of 
his sect’s dominion over the universe of self-reference. The scriptural 
Word-essence which entered him through his initiation, lifting him out 
of its coarser modalities into the Trika, speaks with ever increasing 
clarity and consistency as the continuum of his ritual and meditation 
until at last it falls silent in unquestioning self-knowledge.? 


THE MANDALA IN DAILY WORSHIP10 X 
1. Preliminaries E 
Having performed ritual purification! the initiate proceeds to his 
sanctum (yägagrham). Standing outside it he consubstantiates his 
hands and body” with Siva and his Power (Saktih) by installing in 
them the mantras of Matrka and Malini (sdmdnyanydsah)*, He 
then installs the same mantras in a wine-filled chalice# fsämaänyar- 
6) 


(9) All ritual and worship is vikalpasamskärah, the inculcation (through repetition) 
of the Agamic revelation of the nature of the self. When such a truth-perception develops 
by the power of thought alone (celasaiva), without the additional support of action, then 
the means of self-realization (upäyah, samávesah) is the intermediate, called Saktopayah 
or jñänopäyah (MVUT 2.22; TA 1.214-220; 4.1-278, esp. 2-7 (vikalpasamskárah) ). When 
this truth-perception is unable to develop unaided and so goes for support to visualizations 
(dhyànam), concentration on the source of the breath (uccdrah), the cycling of sounds 
in the breath (varnah), external and internal postures (karanam), and the activation of 
micro-macrocosmic correspondences in the breath, the body, and the external supports of 
ritual (see n. 3) (sthanakalpanam), then the means is the lower, termed dnavopdyah or 
kriyopäyah (MVUT 2.21; TA 1.221-225; TA 5-12 and 15-33). This self-creation through | 
thought (bhdvand), with or without further support, is transcended only in the highest 
means, $ämbhavopäyah or icchopäyah, in which one intuits one's Agamic identity within 
the precognitive impulse (icchà). The word-less revelation (säksätkärah) achieved here 
directly is the goal or culmination of the stream of vikalpasamskdrah in the two lower 
means. It is the point at which repetition becomes unbroken continuity (TA 4.6-7), 
in which one has become what one says one is (cf. IPVV vol. 3, 84, 1-11). 

(10) The description of the daily ritual (nityavidhih) which follows, from purification 
to the worship of the deities in the internal mandala, is drawn from TA 15.39c-366. In 
practice this section of the ritual is performed at least twice, first in the junction-rite 
(sandhyänusthänam) and then as the first part of the daily puja to be performed at 
whatever time one chooses (TA 26.37c-38) and followed by external worship (see n. 3) 


with flesh and wine. Ideally the junction-rite should be performed at dawn, midday 
dusk and midnight, but AG allows the last th 


in the study of scripture, etc.’ (TA 26.33-36b). 

(11) TÀ 15.45-79. Its purpose is not physical but internal purity. It ‘bestows 
fitness to perform the rites of worship...’ (TA 15.76ab) and involves vikalpasamskarah. 
It may be physical or purely mental ritual. 

(12) TS p. 134, 1. 

(13) Two orders of the alphabet: a to ksa (Matrka, = Siva) and na to pha (Malini, = 
Sakti) (TA 15.133c-134b). 

(14) See n. 29. 
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ghapätram) and with its contents sprinkles the ingredients of worship, 
thus drawing them within the power of Siva. Next he makes 
an offering to the retinue of deities that surrounds the site (bähya- 
parivarah!*) and to the deities that guard the entrance to the 
sanctum". He then takes a flower, empowers it with the force of the 
weapon-mantra (astramantrah), casts it in through the door to expell 
all malevolent: powers,!* enters, directs about the interior a gaze 
“which blazes with the radiance of Siva” ($ivara$middha drk!*), 
prevents entry into the area with the armour-mantra (kavacaman- 
trah), and sits down facing north.” 


2. The deification of the body 


Now he purifies his body with the weapon-mantra, visualizing its 
power as a fire sweeping up through his body and reducing it to 
ashes. He then dispels these ashes with the ‘wind’ of the armour- 
mantra. The process of incineration is to be understood by the 
worshipper as the destruction of his public or physical individuality 
(dehähanlä) and the blowing away of the ashes as the eradication of 
the deep latent traces {samskäräh) of this binding identification. He 
is to see that all that remains of his identity is pure, undifferentiated 
consciousness as the impersonal ground of his cognition and action.?? 
So doing he opens the way for his identification with the deity through 


(15) See TS p. 135, 8-136 on the ritual unification of the factors in the act of eee 
as a propaedeutic to enlightened perception of all action. TA 15.147-151; 157c-161; 
151: ‘Thus if he devotes himself to the constant practice of the unity (of action [kriyakara- 
käbhedah]) this universe will suddenly shine forth for him as though dancing ecstatically 
in the intense animation of its perfect Siva-ness' (tathaikyäabhyäsanisthasyäkramäd visvam 
idam haïhät | sampürnasivatükgobhanarinarlad iva sphuret). 

Ve) D en the Trident, the Sun, the Bull (Nandin), the Mothers, the 
ite-guardian (Ksetrapäla) and the Yoginis. | | 
"e de In tio Misi pur me UR Nandirudra and Ganga are worshipped in the right 
doorpost and Mahäkäla and Yamunä on the left. The Trika signals its position within 
the esoteric Southern Stream (daksinam) of the Bhairava-teachings by inverting this 
order. See SvTU 1(2)14, 12-15, 11 and TA 15.184-187. Cf. SSP 95. Ea 

(18) These ‘impeders’ are a very real presence for the Tantrika. Thus Vidyananda- 
natha of the Kaula cult of Tripurasundari tells the worshipper that after casting in the 
flower he must stand to one side to make way for their exit (Jñänadïpavimaréint, fol. 
10v*-*; ...pra(prati)ksipya nirgacchatam vighnasamghatanam vamdngasamkocena (samko- 


cana) märgam pradadyat). 
(19) TA 15.192ab. | | iu 
(20) Cf. JS 11.7-8 where the worshipper sees the kavacam as a blazing barrier whic 
renders him invisible. 
(21) One seeking salvation (mumukguh) faces north, i.e. towards the terrible Aghora- 
face of the deity. One seeking powers (bubhukguh) faces east, towards the Sadyojäta- 


face. See TÀ 15.193 and 231c-232b; MVUT 8.18a; SvTU 1(2)17, 1-5; cf. PS 1.9 with | , 


bhäsya. 
(22) TA 15.232-237. 
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the mantras that follow: his ritual has removed the personality whic 
impedes this ‘possession’. This invocation of the Agamic self int 
the place of his now absent individuality (anutvam) is accomplishe 
in two stages. First. he installs the mantra of somatizatic 
(mürlividyá), identifying it with the primal urge towards tl 
assumption of form that rises up from within the waveless (ni 
farangam) void of his now de-individualized consciousness. TI 
mantra's verbal form is the worshipper's assertion that this power 
now his identity. As he utters it he becomes the deity-self in i 
internal, still undifferentiated potentiality as the seed of cosm 
expansion*. In the next stage he expands this foundation-self E 
infusing through touch into the parts of his ‘body the whole seri 
of deities which he will later worship in the internal manda 
(yajyadevatacakranydsah,** = vigesanydsah), seeing them as tl 
cosmic extroversion of this innermost “I”. This structure of deiti 
in the form of mantras?” is mantrically translated through numeric. 
equivalences into the thirty-six ontic levels that constitute the Saiv 
totality, the tattvas from Siva (36th) to earth (1st)*. His body th 
divinized as the all-containing Absolute (anullaram), he worshi] 


(23) See J on TA 1.173c-174 and IPK 3.23 with IPV 2, 231, 13-16. The worshippe 
mantras often extend into (Ist person) indicative sentences (ühamantrüh) (see e. 
SvTU 1(2)109, 9-10) which verbalize this possession. But it is understood that they ha’ 
the power to absorb his awareness (ärädhakacittam) into the non-discursive states whi 
they embody rather than simply denote. To recite a mantra is to be possessed by 
to a greater or lesser extent depending on the intensity of worship. See SK 2.1- 
TA 16.249-296b. 

(24) MVUT 8.20. 

(25) TA 15.237d-239b; 263c-266; TS p. 140,4-5 (ddyd spandakalä). Cf. JY 
fol. 23v** (Trailokyadämaränyäsah): pascäc cidräpasamghaite bindunädäntasampute 
vilinavrilau sampürne sarvatoksinasamsthitau || akhandamandaläkäre su (sa )Sänlärnnau 
sam(sa)nibhe | vi$ramya suciram kälam yavad ucchünatä bhavet || tävad vidyäm smar. 
maniri vikäsäkuñcanoditäm |. 

(26) TS p. 140, 5-6. 

(27) This mantra-installation is hexadic (sodhdnydsah), there being six Siva-mantr 
and six Sakti-mantras (mahäyämalanyäsah). For the two schools of interpretatic 
of MVUT 8.35 here (following Sambhunatha and Lakgmanagupta) see TA 15.239-2! 
and comm. Cf. SYM 25.17-34, fol. 54r?-55r1, See also n. 125. 

(28) The six stages of installation (nydsah) are equated with waking, dream, drear 
less sleep, bliss in the junctions between them (turiyam), bliss pervading the thr 
(turyatitam), and the sixth state pervading all five (anuliard svabhävadasä). With 
each rise successively the six Cause-deities (käranadevatäh): Brahma, Visnu, Rudr 
I$vara, Sadäsiva and Anägritabhattäraka. The 36 stages of ascent which result, fro 
Brahma in the waking state to Anasritabhattaraka in the sixth, are equated with tl 
36 tattvas from earth (prthivi) to Siva. See TA 15.259c-261b: TS p. 141,1-7. Th 
set of correspondences was presumably accomplished through a series of mantraprayog: 
now inaccessible, unless a full Trikapüjäpaddhatih comes to light, along the follow 
lines: om jágradavastháyàm prihivilattvarüpaàya brahmane namah, pädayoh, etc. Cf. SVT 
1(1)50, 15-20; KK 4, 216, 2; 226, 10-12. 
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it with flowers, incense and the like. This whole procedure from 
incineration to this worship is then repeated on a second wine-filled 
chalice (vis$esarghapatram).? As before he consubstantiates the 
ingredients of worship with the worshipped by sprinkling them with 
the contents of the divinized chalice and then repeats with these 
ingredients the worship of himself as the cosmic deity (dimapuja). 


3. The installation of the Trisüläbjamandala in Internal Sensation 
(pränah) | 


a. The four levels of Possession (samavesah). 


Now that he has established Siva's cosmic expansion in his body 
he is qualified to proceed to the next phase, the mental construction 
of the mandala (iri$ülabjamandalangasah), as the first stage of 
internal worship (antarydgah, manoydgah, hrdyägah ). That this 
internal worship should be preceded by the deification of the body 
accords with the general Tantric principle that only one who has 
become the deity may worship the deity.?  Abhinavagupta’s Trika, 
however, sees this within the categories of the Doctrine of Recognition 
( pratyabhijfiaéasiram ) developed by his teacher's teacher Utpaladeva. 
According to that doctrine the all-containing self ( parah pramäla ) 
appears as the limited self ( mäyäpramäià) by manifesting its 
contraction through four levels, as a sensationless void ($üngam ), 
internal sensation (äntarah spar$ah, pränah), the intellect (buddhih) 
and the body (dehah).?* Possession (samdvesah) is the absence of 
this subordination of one’s essence to these projections. It is, says 
Utpaladeva, that state in which the pure agency of consciousness 
reasserts itself within them, revealing their dependence upon it. 


(29) TA 15.289a: ànandarasasampürnam. J explains the ‘liquid of joy’ here as 
‘wine, etc.” For the earlier chalice (sämänyärghapätram) AG speaks of ‘water, etc. 
(J takes the ‘etc.’ to refer to alcohol) and adds that ‘heroes’ (virdh) add to it the mingled 
sexual fluids (kundagolakam), going on to praise wine and other alcoholic drinks. See 
TA 15.160-70b. 

(30) See JS 12.1; MTV II 29, 9-10; SvT 2.55ab. | | | | 

(31) IPK 1,56; 3.8; 3.22-28. This tetradic classification, though given in the 
Agama-section of IPK, is nowhere found to my knowledge in any Saiva Tantra. It 
occurs in the Päñcarätrika Laksmilanira at 7.19-24c, but that passage is based on IPK 
3.23-38 and the whole work is pervaded by Kashmirian Saiva doctrines. The only 
scriptural source in which I find it is Pauränic, the Saiva Isvaragitd of the Kürma- 
puräna 2. 3.19-20: MAHATAH param avyakiam _avyaktat purusah parah | purusäd 
bhagavän PRANAS tasya sarvam idam jagat (cf. TA 6.5) Il pranat parataram VYOMA 
vyomálilo ‘gnir ISVARAH | so ‘ham sarvatragah śānło jñaänatmä paramesvarah |. This 
may have been his inspiration for the three higher levels ( buddhih-pranah-sunyam J. 

(32) IPK 3.23: mukhyatvam kartrtäyäs tu bodhasya ca ciddimanah | $änyädau tadgune 


jñänam tat SAM AV ESAlaksanam ||. 
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For Abhinavagupta, commenting on Utpaladeva's formulation, all 
acts of worship are modes of this possession (samavesapallaváh ). 
To make obeisance (pranämah), to hymn, to make offerings, and to 
contemplate, all induce identity with the deity through the suppression 
of the field of individualized consciousness within the body, intellect, 
internal sensation, and the void.3? In the present case the performer 
of the liturgy is to understand that the phase of the ritual up to the 
worship of his body has accomplished possession in the lowest of these 
levels, and that the installation of the trisilabjamandala and the 
mental worship of the deities upon it which now follows will perfect 
this possession by establishing it in the three higher levels (the 
intellect or stream of cognition, the internal sensation, ‘and the 
sensationless void). This is to be achieved by visualizing the 
mandala within the second. The other two levels, the intellect 
below it and the void above it, are held to be divinized automatically 
in this visualization, being elements internal to the action (kara- 
kant), the void as the locus of the agent ( kartradhisthdnam ), acting on 
internal sensation and therefore above it, and the intellect as his 
instrument (karanam ).*4 


b. The level of internal sensation (pranah J- 


This level gives life to self-consciousness in the intellect and the 
body but is itself independent of them. Trika soteriology teaches 
access to it through the centring of awareness in the point of 
equilibrium (visuvat) within the gross movement of inhalation 
(apänah) and exhalation (prànah ). The stronger the centring the 
weaker this movement becomes; and as the breath evaporates so does 
identification with the body and the intellect, since these modes of self 
are held to be entirely dependent on breathing. Internal sensation is 
reached when this oscillation of the breath has become so faint that its 
two movements are fused in a subtle, pulsating point of quintessential 


(33) IPV and IPVV on IPK 3.23 (3.2.12). Here AG understands samävesah io 
mean not the act of being entered but that of entering (into one's true nature) (IPVV 
vol. 3, 326, 22-23) and it is in this sense that it is used in Trika III's glosses on 1st person 
active verbs expressing worship, praise, obeisance etc. (e.g. Jon TA 1.2 (naumi... Gvisümi)). 
However, this conventional etiquette is outweighed by this system's principle that 
agency (karirtä) resides only in the deity-self (see Utpaladeva himself on SD 1.1 [asma- 
drüpaSAM ÁVISTAH...]) and by the evidence of the primary sense in the ritual context, 
especially the Kaula (cf. n. 2). That the rudraéakliSAM ÁVESAH of MVUT 2.17-23 
(> AG's upäayäh) were originally understood as degrees of possession (being possessed) 
during initiation is apparent from UKAT, fol. 19v5-20r* and by comparing MVUT 2.17-23 
with KM 10.65-97, fol. 46r?-47r*. See also A. Sanderson, op. cit., pp. 198-203. Since 
possession' has the same voice-ambiguity as samavesah I have used it throughout. 

(34) See TÀ 15.296c-278b. 
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vitality (samanah),* in the “I” as it subsists in dreamless but blissful 
sleep (savedyam sauguptam, prdnasausuptam).** — If the practice is 
sustained at this stage, then awareness penetrates the sensationless 
void (apavedyam sausuplam, $änyasausuplam ) in its core and passing 
through this final barrier enters the pulsation of autonomous 
consciousness ($äkiah spandah). The fused breath (samänah ) is 
totally dissolved and the ‘fire’ of the ‘rising breath’ ( agnih, udänah) 
blazes up from below the navel. Devouring all duality” it ascends 
through a central, vertical channel (susiramargena**), penetrating 
the cranial ‘aperture of Brahma’ (brahmarandhram, kakham) to 
culminate as Siva-consciousness (=vydnah) at a point twelve finger 
spaces (c. 20 to 25 cm.) directly above it (dvddasantam, ürdhvakunda- 
lini, nadyddharah).*° . l 
In the present phase of our ritual the level of inner sensation 
underlying the movement of inhalation and exhalation is extended in 
imagination along the central channel and the trisülabjamandala is 
projected in ascending stages along it. Thus the worshipper evokes 
through ritual the actual, yogic rise of the liberating central power 
(kundalini). Indeed he is to aspire to experience it in the ritual 
itself. For in mentally installing the mandala and worshipping its 
deities he should enter the mudrä. This is not a hand-pose (the 
common sense of the term), but a yogic trance (karanam ) in which 
the virtual divinization of the trans-intellectual levels is actualized by 
ascent through the cranial aperture to the dvadaganta, so that the 


mandala, the deities and the worshipper are fused.*° 


c. The mandala-throne.™ 


The trisüläbjamandala is built up along the axis of internal 
sensation to contain the complete hierarchy of the Saiva cosmos as the 
throne of the Trika's deities. In the space of four fingers below his 


(35) IPK 3.25-26 and 30; IPVV (on 3.30 (3.2.19) vol. 3, 349-349; TÀ 5.46c-47b 


(= brahmänandah-stage) and comm. 

(36) IPK 3.25-26. 

(37) IPVV vol. 3, 349, 16. 

(38) IPVV vol. 3, 349, 15. T" 

TA 5.44-52b; SK 1.24-25 with : 
e TA 920.316; 39.66; 67ab; 15.361-62; 5.54c-62b. | Cf. SvTU 1(2)60, 1-10. The 
Trika’s esoteric khecarimudrä and its grotesque, deity-imitating ectypes such as the 
irisülinimudrd, in which one pulls one's mouth open with the two little fingers, dilates 
one's nostrils with the middle fingers, folds the ring fingers, moves about one's d 
index fingers and tongue while emitting the sound haha (TA 32.13c-15b), connects he 
tradition with the Krama cults: see JY 4, patala 1-2, where many such wild mudras 

ribed in detail as mechanisms of possession. 

= E See fig. 2, drawn by Stephanie Sanderson, who also prepared the final, inked 
versions of figs. 1 and 3. To her this essay is gratefully dedicated. 
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navel he installs the swelling at the trident's base (amalasarakam ) 
and makes obeisance to it? as the Power which Supports (the universe) 
(adhàrasaklih). He then divides it into four levels and worships 
these in ascent, seeing them as the four gross elements (tattvas 1 to 4), 
earth, water, fire and wind, with the fifth, ether (akàsah), contained 
in each. Above the swelling, through thirty finger-spaces, from his 
navel to the aperture at the back of his palate (ialurandhram, 
lambikà), he visualizes the staff of the trident rising through the 
next twenty-five tattvas, from the subtle objects. of sense to the 
factors which limit consciousness in the individual (tattvas 6 to 
30).4 Above the aperture in the palate he visualizes‘ the knot 
(granthih) and identifies it with maya (tattva 31), the material cause 
(upadanam)* of the tattvas that constitute the lower, impure 
universe. Between this knot and the cranial aperture he visualizes 
the plinth (caluskika)** and identifies it with Gnosis ($uddhavidyà), 
the first level (tattva 32) of the pure universe (Suddho 'dhvá) which 
rises above mdyd to culminate in Siva. On this plinth and just below 
his cranial aperture* he installs the eight-petaled Lotus of Gnosis 
(vidyapadmam ) as the thirty-third tattva, that of Siva in his form as 
I$vara (isvaratattvam).4® The worshipper now installs in its centre 
Sadäéiva,# the Siva-form of the thirty-fourth tattva, visualizing 


(42) I use the term 'to make obeisance to' to refer to the standard mantra-form 
om-+ bijam (if any)--name in dative+namah (TA 30.18ab). Thus om hrim ädhärasaktaye 
namah etc. 

(43) They receive obeisance as Dharä/Prthivi (TÀ 30.4a), Suroda/Surärnava (SvTU 
1(2)36, 12), Pota and Kanda. See MVUT 8.55cd and cf. TA 8.20c-22 on Hühukabhairava. 

(44) The remaining Sàmkhya tattvas (gandhah to purusah)+the five kañcukäni: 
causality of karma (niyalih), attachment (rdgah), time (kdlah), finite knowledge (vidyä) 
and finite power of action (kald). 

(45) The mantras here are obeisances to the eight ‘qualities of the intellect’ ( buddhi- 
dharmah): righteousness (dharmah), gnosis (jndnam), aversion to worldly experience 
(vairdgyam), power (aisvaryam) and their opposites (adharmah etc.). 

(46) The plinth has two covers (chddane) (TA 15.30d). J says that these are mäyä 
below and Gnosis (vidya) above (TAV 9(15)151, 3-8); but on TA 30.6, where the installa- 
tion mantras are given, he tells us that they are mäyä and kala. The latter equivalences 
presumably reflect the fact that in systems outside the Trika this level is in maya not 
Gnosis. See SvTU 1(2)41, 2-3. 

(47) MVUT 8.61cd (reading kakhe with MS ka). 

(48) Here the MVUT has altered the general and natural equation of the Lotus of 
Gnosis with the tattva of Gnosis. Cf. SvTU 1(2)42, 12.  Obeisance is made on the 
petals and in the calix (8+1) to two sets of nine Powers (Vàmà to Manonmani and Vibhvi 
to Raudri), the first installed from left to right (daksinavariena) and the second from 
right to left (vämävarlena). In the Siddhànta and the Svacchanda-cult only the first 
set are used (SSP pp. 167-171; SVT 2.68-72). Before these one installs AM and AH in 
the calix (= I$vara and Sadasiva according to J [TAV 12(30)177, 13-15]) and the conso- 
nants from KA(M) to BHA(M) on the twenty-four stamens (kesarah). 

(49) He is installed not only as the 34th tattva but as the fifth of the Cause-deities 
(käranadevatäh ); for after obeisance to the Powers on the petals comes that to the three 


A 
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him as a blazing corpse, emaciated in his transcendence of the lower 
universe, resonant with the mad laughter of destruction,, gazing 
upwards to the higher light of the Trika’s Absolute. Now he 
visualizes the three prongs of the trident rising up from the navel of 
Sadäéiva through the cranial aperture to spread out and up to the 
plane of the dvàda$ünta. As they rise they penetrate three levels: 
Power (éaktih), the Pervading (vydpini) and the Conscious (samanä). 
These are the higher levels of the resonance (nddah) of the rise of 
transcendental subjectivity (‘sarvam idam aham eva }* which 
was symbolized by the laughter of the blazing Sadasiva-corpse 
(maháprelah). They are the substance of the highest reaches of the 
Saiva cosmos (bhuvanädhvä), the oscillation of emanation and 
resorption of worlds in ever vaster dimensions of time in the ascending 
hierarchy of the cosmic ‘breath’ coming in the end to rest in timeless 
infinity with the Conscious (samand).” Finally he visualizes 
three white lotuses on the tips of the prongs in dvadasanta and 
equates them with the Transmental level (unmanä) above the 


Conscious (samanä). 


d. The supremacy of the Trika. 


Now that the three lotuses of the Transmental are in place in the 
upper limit of the rise of kundalini?? the mandala-throne is complete 
and the Trikaéaiva can proceed to the enthronement and worship of his 
deities upon the totality of the tattvas. He can do this in the 
certain knowledge that there can be no worship higher than that to 
which his initiation into the Trika has entitled him. For the purpose 
of the installation of the mandala in the line of inner sensation 1s not 
simply the daily inculcation of a certain cosmic hierarchy. It encodes 
this hierarchy to reveal the Trika's supremacy by taking him through 
and beyond the mandala-thrones of all other Saiva claimants to the 
worship and assimilation of absolute power. Thus immediately 
after his description of the Trika throne Abhinavagupta writes the 


divisions of the lotus (petals, stamens and calix) as the mandalas of the sun, moon and 
fire. These are presided over by Brahma, Visnu and Rudra, the first three Cause-deities. 
Above Rudra in the calix one installs the fourth, I$vara, and then the Sadasiva-corpse 
above him (KSMAM). In fact the Agamas take us straight from Rudra to the corpse, 
whom they call Iévara (MVUT 8.48; SVT 2.81). The mantras too are four not five 
(MVUT 23.15ab emending sesamsikgmam to Samsamsamkgmam; TÀ 30.8abc). The 
ritual form preserves an earlier stage in the system of superenthronement. 

(50) TA 15.309-312 emending -näditah to -nddatah in 312d. 

(51) See IPK 3.3; TA 15.312c and comm.; 15.313; PTV 129, 2-3. 

(52) TA 8.394-403b (SVT 10.1237-1261b); 6.161-167 (SVT 11.302-311b). 

(53) PTV 129, 2-4. 

(54) TA 15.314d. 
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following under the heading ‘The Superiority (of the Trika) to all other 
Schools’ (anyasastraganotkarsah*): 


In the (Saiva-) Siddhanta the throne culminates in the (nine) Powers of 
Gnosis. . In the Vàma and the Daksina schools it is extended to incorpo- 
rate Sadäsiva. In the Mataydmala it rises above Sadasiva to end in the 
Conscious (samand). Here in the Trika it goes even further, ending 
only in the Transmental (unmand). That is why (the Maälinivijayotiara- 
tantra) calls this throne ‘the supreme’.** 


i. From Siddhanta to Bhairava-teachings. 


The first transcendence in this series, that of the throne of the 
Siddhänta, asserts the Trikagaivas’ position within the basic dichotomy 
of Agamic Saivism, that which is expressed in the division of the 
scriptures (dgamah) into the ten Siva-Agamas and eighteen Rudra- 

gamas on the one hand and the Bhairava-Agamas, commonly 
listed as sixty-four, on the other." From within the traditions of 
the latter, to which the Trika belongs, the Siddhanta is seen as the 
exoteric level of the Saiva revelation which they transcend from 
within.58 While the Siddhanta teaches the irreducibility of the 
individual agent-self, the externality of the world to consciousness, and 
relative conformity to the orthodox social order, the Bhairava- 
teachings claim to lift consciousness out of these limitations into the 
esoteric autonomy of a non-dual nature.®® It is this internal ascent 
within Saivism from the world of Veda-determined values or 
‘inhibition’ ($arka$? ) into the uncontracted domain of an all-inclusive, 
value-free Power that is expressed in the first of these superenthrone- 
ments. As Abhinavagupta says, the followers of the Siddhanta do 
indeed terminate their throne with the nine Powers (saktayah) 
of the Lotus of Gnosis.“ On this throne they install and worship 


(55) TÀ 1.304a and TÀV 9(15)160, 13. 

(56) TA 15.319-320b: vidyäakaläntam siddhdnie vàmadaksinasástrayoh | sadàásivántam 
samanüparyanlam matayämale || unmandniam ihäkhyätam ityelat param àsanam. 320b 
refers to MVUT 8.70d. 

(57) TÀ 37.17. 

(58) JY 1, patala 24 distinguishes between the Saivasiddhànta and the Bhairava- 
teachings (bhairavam) as visesasäsiram and visesatarasäsiram, and says that the latter 
is so-called because only an initiate in the former can aspire to it (fol. 166v**5). This 
relation is paralleled with that between (exoteric) Buddhism (bauddham) and the 
Vajrayana (fol. 166v***). The MBhT-KKh likewise considers the Bhairava$àstra to be 
a specialization of the Siddhànta (fol. 213v*). For progress by initiation from the 
Siddhànta to the Bhairava$àstra see also TA 22.40c-4la. 

(59) See KR on Siddhantins’ view of caste at SvTU 2(4)27-29; PM-BY fol. 283v* 
(dvaitabhävam ... siddhànie); JY 1, fol. 191r** (pañcasrotahkriyämärgam ... sarvadvaita- 
kriyäspadam); JY 4, Mädhavakula-section, fol. 127v* paraphrased at TA 29.74. 

(60) See A. Sanderson, op. cii., n. 69. 

(61) SSP pp. 171-175; ISGDP, uiiardrdha, patala 5, p. 45. 


f. 


— 182 — 


Siva in his form as the mild (saumyah) and consortless Sadagiva.® 
It is also the case that the Bhairava-teachings express their trans- 
cendence of this outer Tantra by transforming Sadäéiva into a 
prostrate corpse which serves as the throne of their own more esoteric 
deities.“ The Väma and Daksina schools of which Abhinavagupta 
speaks in this verse are the. two streams (srolasi) within these 
Bhairava-teachings.“ Unfortunately it is impossible to check his 
statement in the case of the Vàma, for though detailed lists of its 
scriptural canon are preserved® only one of its texts is known to have 
survived, the Vinásikhalanira, and this short work nowhere details 
its deity's throne.** The Daksina however, though here also much 
has been lost, has survived in its principal tradition, the cult of 
Svacchanda(-lalita-)bhairava*? and it is clear that in Abhinavagupta’s 
time it was this more than any other cult which stood for the Trika 
élite between themselves and the Siddhànta.9? It confirms his claim 
by enthroning Svacchandabhairava directly above the corpse of the 
Siddhantins’ Sadasiva.”° 


(62) SSP pp. 179-183; ISGDP, uttarardha, patala 12, p. 104, vv. 31-33. 

(63) SvT 2.81c-82b; BhAS 10cd; KK 4, 233; JüAT 4.11-29; ISGDP, parvardha, 
17.20-21a; PT 5.10c-11; JY 1, fol. 102r** (Kälasamkarsini); TDPVNT fol. 4r? and 8r*-4 
(Tridasaddmaratanira, on Siddhilaksmi). 

(64) JY 1, fol. 169r-v (the Vidyäpitha of the Bhairava-stream contains both Daksina- 
and Vama-Tantras). The list of 64 Bhairava-Agamas in Srikanthiyasamhitä (qu. TAV 
1(1)42-42) contains Vamatantras in the Sikhd-ogdoad. 

(65) Full canons are in Srikanthiyasamhitd, srotovicära (qu. NASAP fol. 17vt-18v:) 
and JY 1, fol. 177r:-179v* (cf. fol. 23r?-24r listing Viras and Yoginis of the Mantrapitha 
and Vidyapitha. of Tumburubhairava). The major Tantras are listed at PM-BY fol. 
201r*; JY 1, fol. 174r3; cf. SYM fol. 69v*. 

(66) For MSS see Discussion p. 213. 

(67) Full canons: Srikanihiyasamhitá, srotovicára (qu. NASAP fol. 16r*-17v*); PM-BY, 
fol. 199v*-200r*; JY 1, fol. 170r!-177r!, 179v*-183r*. 

(68) The SvT heads the lists of Daksinatantras at PM-BY fol. 200r!, JY 1, fol. 169r* 
(= Sarvaviratantra qu. at SvTU 1(1)10). The cult's importance was not limited to 
Kashmir. Numerous copies of SvT survive in the Kathmandu Valley, the earliest dated 
NS 188 (AD 1068) as well as many modern paddhatis for Svacchanda-worship. 
Svacchandabhairava is the Agamic identity of Kathmandu's Pacalibhairav installed by 
the Thakuri king Gunakàmadeva (1158-1195/6); and the Thakuris (Thaküjujus) are still 
his yajamànas (see K. P. Malla, Pürvaja Lumamka, Yei [Kathmandu] Thahneyà 
Thaküju Khalah, 1100 [1980], pp. 5-6). For his continuing role in state ritual and his 
worship in the masàn cok / kadel cok (Skt. karavira$mas$ánam?) where the Malla kings 
used to be cremated see Gautam Vajra Vajracharya, Hanümündhoka Räjadarbära, 
Kathmandu: Nepälara E$iyali Adhyayana Samsthana, Tribhuvana Vi$vavidyalaya, 
2033 [1976], pp. 112-13 and 136-37. Svacchandabhairava was also known in the Deccan, 
at least to the court of the western Cälukyas at Kalyàni in AD 1131 (see M 3.731). 

(69) TÀ 22.40c-41. AG draws strongly on SvT throughout his works, and his 
pupil KR wrote a commentary on it (SvTU). This cult is still the basis of worship and 
domestic ritual for the Sivakarmis of Kashmir. See KK 4. . See also A. Sanderson, 
op. cit., n. 125. 

(70) See n. 63. 
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ii. From the Bhairava-teachings to the Trika of the Málinivi- 
Jayottaratanira. 


In Abhinavagupta’s hierarchy of thrones the Väma and Daksina 
streams of the Bhairava-teachings are transcended in turn by the 
Trika. One might have expected the Trika to have expressed this by 
doing to Bhairava what the Svacchanda-cult had done to SadaSiva. 
Bhairava does indeed suffer such a fate in some other ritual traditions 
which, like the Trika, claimed superiority to the Bhairavagamic 
mainstream.” But this is not what we see in the Trika itself. Here 
the Sadäéiva-corpse gazes up directly through the empty space of the 
trifurcation to the goddesses installed above it. This being so, 
it seems unlikely that the belief that the Trika was a level of revelation 
above that of the Bhairava-teachings was formed when the cult 
first defined its power through the visualizations of ritual; and 
this doubt is strengthened by evidence in the Siddhayogisvarimata,” 
probably the earliest stratum in our materials for the Trika.? With 
the Malinivijayottaratantra, however, which Abhinavagupta professes 
to be his fundamental authority,” this belief has clearly emerged. 
For without revising the number of throne-deities it introduced a 
distinction between the throne (dsanam) and the Supreme Throne 
(param äsanam). The first ends with the Sadäéiva-corpse, and so is 
the throne of the Bhairavagamic norm. The second extends 
throne-awareness through the trifurcation to three white lotuses 
at its limit. The text calls them the ‘three lotuses of power’ 
(Saktam padmairayam) and explains that they are white because 
they transcend-and-empower the whole universe (sarvddhisthayakam 
$uklam). The mandala-ritual is now encoded to express to the 
worshipper that the Trika is a higher sect-level above the mainstream 
of the Siddhanta-transcending Bhairava-teachings. 


iii. The problem of the Mataydmala. 


However the Trika was not the only Bhairavagamic tradition to 
have elevated itself above the mainstream by extending the throne of 


(71) This is the case with the Kali of the Krama cult of the KS (1.19-20b, gol. 1v), 
with the Kali in the centre of the twelve Kalis in the Krama of the JY (see JY-MUT, 
fol. 62r? (Sapiamundävidhänam) ) and with Saptakoti$vari, a Krama deity worshipped by 
the Kashmirian Sivakarmis (AKP, fol. bQr!i-y*; ...saplamundásanasihàá.... This extended 
corpse-throne is also found in the various versions of the Krama-based cult of Guhyakäli, 
the uitarämnäyadevut (see e.g. PT 7.89-93b). 

(72) See quotation at TAV 9(15)162, 8-16. The throne also ends in Sadāśiva when 
it is installed for Navätmabhairava in the Khacakravyühapüjä (SY M 20.15c-36, fol. 36v*- 
37v*). l 

(73) It predates both the MVUT (MVUT 1.8-13. Cf. TA 37.24c-25b) and the 
TST, which calls it the mülatantram and the mahäsütram (fol. 1v?). 

(74) TÀ 1.17-18. 
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its deity above Sadäéiva. This conviction of superiority was also 
ritualized by the followers of the Malayamala, though their extension, 
according to Abhinavagupta, reached only to the Conscious {samanä), 
the third level above Sadäéiva and the penultimate in the throne of the 
Trika. Now this term mataydmala does not occur elsewhere, to my 
knowledge, either in the Kashmirian exegesis or in the surviving 
Bhairava-Agamas. Yet it is surely improbable, if this text or 
tradition were so obscure, that it should have made its sole appearance 
here, where Abhinavagupta is providing the worshipper with a view of 
his position within the essential constituents of the Saiva revealed 
literature.  Tidentify it with the Brahmayamalatantra, well known to 
Abhinavagupta and a work whose importance within the traditions of 
the Saivas is confirmed by the Tantric collections of the libraries of 
Nepal. That he should call it Matayamala here is understandable 
either as a condensation of the work's full title or as a description of its 
position in the Saiva canon. The first case applies because the work, 
called either Picumaia or Brahmayämala, is more precisely the 
Picumata division of a (probably imaginary) Ur-Brahmayamala." 
Matayamala then could be explained as a condensation of PicuM ATA- 
brahmaY AMALA. In the second case the name could be read to 
mean “Yamala of the Mata(tantra)s”, for the Jayadrathayadmalatanira 
lists a canon of thirty-four Mata(tantra)s (Rakiamaia etc.) as its 
proliferation.’ Furthermore the Picumata- Brahmagamala's throne 
does indeed extend beyond SadaSsiva. Above him the initiate is to 
install first Power (saklih), then the Resonance of Siva (Sivanddah), 
and finally a circuit of goddesses culminating in the three Powers of 
Gnosis (vidyasaktayah), Daksina (Krodhe$vari), Vama (Vämesvari) 
and Madhyama (Mohe$vari), who pervade the thirty-six tattvas in 
their three divisions (Sivatattva, Vidyätattva and Atmatattva).” 
The text does not equate this level of the three Powers of Gnosis with 
the Conscious (samana). But this is no obstacle; for no more does the 
Malinivijayotiaratantra equate the highest level of its own throne with 
the Transmental (unmana). It distinguishes the common throne 
(up to Sadasiva) from the Supreme Throne, but it does not measure 
the distance between themin any way. Indeed we may suspect that 
this measurement on the scale of Power ($aklih), the Pervading 


(75) JY 1, fol. 179v?-181v7. 

(76) JY 1, fol. 180rt-180v5. The PM-BY is indeed the only Yämalatantra outside 
the Trika to play any significant part in AG's exegesis (TA 4.54b-58; 60-65; 5.97-100b; 
13.145; 15.43c-44; 18.9; 23.43c-44b; 27.29; 28.418c-422b; 29.11-13) and he may be referring 
to it in a similar position within the Saiva Agama-hierarchy at TS 32, 5-6 (...siddhdnta- 
tanira-kula-ucchusmadisasiroklo 'pi. The PM-BY calls itself Ucchusmatanira frequently 
(e.g. fol. 19r^3) ). It is also the only Yämalatantra to have survived complete in MSS. 
For these see discussion p. 212. 

(77) PM-BY patala 12, fol. 57r5-58r*, 
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(vyäpint), the Conscious (samaná) and the Transmental (unmaná ), 
since it is absent both in the Picumata-brahmayämala and in the 
Malinivijayotiara, has been introduced into the exegesis of the latter - 
precisely in order to demonstrate that the Trika penetrates further 
than the former into this trans-Bhairavagamic territory. It 
certainly is not difficult to see how Abhinavagupta could have read the 
throne-text of the Picumata-brahmaydmala to this effect. For in his 
cosmography Power ($aktih) contains a world called Saktitattva, 
and the Pervading (vydpini) contains a world called Sivatattva.78 
The Picumala-brahmayamala’s Power ($aktih) and Resonance of Siva 
(Stvanddah) could easily be identified with these worlds‘of the Trika, 
leaving only the three Powers of Gnosis to be equated with the 
Conscious {samanä). At first sight this homology might seem more 
difficult, since the Conscious (samand) is always single in the 
cosmographic context. However this obstacle disappears in the 
context of the mandala-throne; for Abhinavagupta defines the 
Conscious (samand) here as the level at which the three powers of 
impulse (iccha), cognition (jñänam), and action (kriyà) are free of 
intentionality and therefore vividly distinct from each other.s0 


iv. Vama, Daksina, Yamala and Trika. 


_ By mentioning in this throne-hierarchy not the Bhairava-teachings 
in general but their division into the two streams of the Vàma and 
Daksina schools, and by directing the worshipper's awareness to the 
Yamala-cult above those streams in the immediate vicinity of the 
Trika, Abhinavagupta empowers the worshipper’s perception of the 
Saiva revelation with the structure of the Trika absolute itself as it is 
projected in the sect’s ritual and meditative exercises. For the 
simple ascent from the Siddhanta to the Trika, seen on the surface of 
the throne’s construction, opens up into a pattern of power in the 
convergence of polarities. It proclaims to the worshipper that 
his identity in the Trika is not merely above the level of the 
Bhairavagamic norm but is the culmination of a process in which its 
Vama (left, northern) and Daksina (right, southern) currents have 
flowed together into a single, central stream which contains and 
transcends them. In this way he relates the Saiva traditions to 
reflect the yogic model of the fusion of the two movements of the 
breath, the ingoing (—Väma) and the outgoing (—Daksina), into the 
esoteric, central power which rises up to the absolute Gnosis in 


dvadasanta. Just as these three flows of the vital power (apanah, 


(78) TA 8.395d-399 following SVT 10.1240-1255. 
(79) TA 8.400-401 following SvT 10.1256-59. 
(80) TA 15.342. 


| 
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pranah, udänah) are held to reach perfect fusion in the upper limit of 
this liberating ascent through the centre, being experienced there as 
the unity of the three powers of impulse, cognition and action, 
so the Trika, which embodies this unity, is revealed as the point in 
which these three ‘breaths’ of revelation, the Vama, the Daksina, 
and the stream which receives them, abandon all trace of mutual 
difference, in the infinite expansion of the powers they embody. This 
central stream of revelation is identified by Abhinavagupta as the 
Kaula,? that mystico-erotic tradition which pervades the higher 
reaches of the Bhairava-teachings?? and has indeed expressed its 
relation to the Vama and Daksina by combining the goddesses of both 
in some of its rituals.“ The Yämala-teachings (represented here by 
the Picumata-Brahmaydmala) fit perfectly into this hermeneutical 
‘rise of kundalini’. For they are located by Abhinavagupta in this 
duality-devouring stream of the Kaula centre at the point at which the 
perfect fusion of Vama, Daksina and Kaula, claimed as its own by the 
Trika, is yet to be fully realized. In the Yämalatantras (yamalam) 
one or other of these elements is seen to predominate over the others. 
Seen in the order of emanation the perfect fusion of the three in the 
Trika-Gnosis begins to break up in the Yamala-texts, adumbrating 
in this subtle oscillation the diversity of the lower streams of the 
Saiva revelation.® 

But it is not only with the structure of breath-yoga that the 
learning of the Trika informs the construction of the mandala. The 
mirroring is maintained at the level of consciousness itself. The 
branching out of the Trika through the Yamala into the Vama and 
Daksina within the timeless order of the Word is equated by 
Abhinavagupta in his Malinivijayavárlika with the two flows of 
extroversion (srstih) and introversion (samhärah) through which 
consciousness vibrates in the constant projection and resorption of 
content. The structure of the Saiva streams is understood 


(81) TA 5.54c-56b. 

(82) MVV 1.394c-399; TA 37.25c-27 (qu. Kularatnamdlatanira). 

(83) JY 1, fol. 191v*: hätakäkhyam (i.e. kulasrotah) sada jñeyam misram väme ’pi 
daksine | kvacid anyesvapi(vi)jñeyam kulas$ásanataiparaih ||. 

(84) See JY 4, fol. 91v5-92r?; JY 2, fol. 12r*. For this purpose the goddesses are 
Suskä, Siddha, Utpalä and Raktä/Candikä for the Daksina, and Jaya, Vijaya, Jayanti 
and Aparajita for the Vama. The Kashmirian YV gives the same eight (with Alambusa 
for Suskä) as the principal Mothers (nirvanaprakaranam, pürvärdha, 18.20cd) and they 
appear again ibid., utlarürdha, 84.9-11a among embodiments of Cidakasabhairava’s 


spandasaktih. J reports that the Kaulas in the Trika worshipped either set in their | 


mandala (TAV 11(29)36, 15-16). The Daksina set form the devicakram of the Kaula 
deity Anandegvarabhairava of the Kashmirian Sivakarmis: TC, fol. 58v-60v (Anandes- 
varapüjà) ). 

(85) MVV 1.167-171b, emending gunaläjusi to gunitäjusi at 168b. 

(86) MVV 1.260-369b. 
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axis of internal sensation during internal worship. See TA 15.295c-328b. 
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to express this essential dynamism of the Agamic self. Their 
convergence in the ascent through the thrones signalled by 
Abhinavagupta therefore evokes the flavour of the most subtle of the 
Trika's soteriological exercises, the intuition of this dynamism.? The 
Vama is seen as the cult of the ‘feminine’, extrovertive flow of 
cognition, which fills awareness with the sensual beauty of content. 88 
and the Daksina as that of the ‘masculine’, retrovertive flow of action. s® 
which devours this sensuality of cognition, dissolving it into the 
terrible ‘void’ of internal consciousness. For while cognition 
projects plurality-within-unity (bheddbhedah), action obliterates the 
plurality, incinerating it in the immediacy and spontaneity of fact. 


4. Mental Worship: The ascent to Kali as the Trikasaiva’s 
innermost identity (Trika Ila) 


Having completed the projection of the mandala-throne the 
Trika$aiva proceeds to the installation and worship of his deities with 
the conviction that he enacts the ultimate self-revelation. He installs 
on the lotuses first the mantras of three Bhairavas and then above 
them those of the three goddesses: Bhairavasadbhava and Para 
in the centre, Rati$ekharabhairava and Paräparä on the right, and 
Navatmabhairava and Apara on the left.? He now visualizes the 


(87) TA 3.280-287; 5.36; 33.30-32b. 

(88) MVV 1.271. 

(89) MVV 1.292ab. 

(90) MYY 1.291c-294, emending yadd to yaihà at 292c. Though the male god 
Bhairava is the presiding deity in both streams, appearing as Tumburubhairava in the 
Vama (NeT 11; JY 1, fol. 22r*-27v*; fol. 177v!° [re. Sammohanatanira}; MVV 1.347c- 
353ab [underlying structures, not names]) and as Aghorabhairava (/Bahurüpa / Svac- 
chanda) in the Daksina (JY 1, fol. 188v?; MVV 1.347c, 353ab), the Vàma is nonetheless 
said to be ‘feminine’. For according to AG Tumburubhairava is as though suppressed 
(nyagbhüla iva) by his four powers because they embody the outgoing power of cognition. 
The pole of the power-holder ($aklimüàn) therefore appears to be subordinate to the 
goddesses in the Vàma (MVV 1.285c-288). Through this theory AG seems to be seeking 
to explain his and the Agamic representation of the Vàma-cult as principally a quest for 
sensual (non-destructive) siddhis (MVV 1.275-283b, 290; TÀ 37.27d) and for visionary 
fusion with the goddesses (devimeldpah. JY 1, fol. 189v*). In the case of the Daksina 
AG correlates retroversion with that stream's preoccupation with grim, destructive rites 
(MVV 1.362-365b; TA 37.27c). The Trika is therefore seen as the essential Saivism 
which transcends not only the dualistic ritualism of the Siddhànta but also the sensual 
and destructive urges of the Vàma and Daksina (TÀ 37.25c-28). 

(91) TS 140, 6-141, 1: prädhänyena ceha $aklayo yàjyàs tadäsanaiväd bhagavan- 
navätmädinäm $akter eva ca pijyaivat. For the second reason cf. VBhT 20. The first 
reason indicates influence from the Käli-cult (see n. 71). 

(92) These directions (TÀ 15.324) are from the point of view of Pará. Seen from 
in front of the mandala they are the reverse (SYM 6.24cd: vämam daksinam eváira daksinam 
cottaram smriam; TA 16.12c-13b and comm. [emending madhgápeksayá (TAV 10[16]5, 17) 
to sädhyäpeksayä]). 
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three goddesses, projecting them with awareness of their inner nature. 
as infinite consciousness;? Parad (the Supreme) in the centre, 
benevolent and beautiful, white as moonlight, pouring forth the 
nectar (amriam) which nourishes the universe; Paràparà (the 
Intermediate) to her right, red and wrathful; Apara (the Lower) to 
her left, dark red and utterly terrifying, in the extremity of rage.” 
According to the Siddhayogīśvarīmała both Parāparā and Aparā. 
are identical but for their colours. Each is: 


Like blazing fire, garlanded with skulls, with three glowing eyes, carrying 
the Käpälika’s trident-topped skull-staff (khajvangah), seated on a 
corpse, with a tongue that flashes like lightening, huge-bodied, adorned 
with serpents, gaping-mouthed, revealing great fangs, staring ferociously 
with puckered eyebrows, decked with garlands of corpses, ears adorned. 
with severed human hands, thundering like the clouds of the final cata- 
clysm, seeming to swallow the sky.** | 


On to the petals of Para’s lotus-throne he now projects and’ 
worships her retinue of dependent powers, thinking of them as, 
emanating like sparks from the central core of the consciousness- 
deity.” While in external worship (bähyo yágah) offerings would be’ 
made in this way to each of the three, here the cult of Para in the 
centre is held to entail that of the lateral goddesses by implication. 
This accords with the fact that internal worship tends to assimilate all 
processes as closely as possible to that centring in the convergence of 
polarities which characterizes the exercises of meditation. This 
emphasis is particularly marked in Abhinavagupta’s Trika: here the 
act of worship that follows the installation of the unified and centred 
circuits of mantra-deities aspires to the purest of abstract contem- 
plations. While in the internal worship of the Svacchandabhairava- 
cult of the Daksinagaivas one is to create with one's imagination the 
various ingredients of worship (flowers, incense and the rest), the many 


(93) TA 15.328. For this projection from within cf. JY 3, fol. 27v* (dhyänam ot 
Trailokyadamara): tam svabhdvam svarüpam ca akhanddnandanirbharam | lairárüdhah 
sddhakendro viryabhäsäkalodaye | cintayet sihülarüpena... | 

(94) TA 15.324cd supplemented by MVUT 8.74, SYM fol. 11r'?, and TAV 2(3)236, 6-7 
(qu. Trikasära). Cf. JY 4, fol. 115r: (Mahäparädhyänam). 

(95) TA 15.324d°-325.  Paräparä is midway between the calm of Para and the 
terrifying anger of Aparä, as befits her equation with sihilih. i 

(96) SYM fol. 10v**. This describes Parüparà.  Aparà is said to be the same 
except that she is dark red (krsnapiñgalä. fol. 10v). TST’s visualization of Parāparā 
is a variant of this with some added details. She is laughing, intoxicated with wine, 
eight-armed, utterly terrifying (subhisanàm) seeming to spue forth fire (patala 4, fol. 44v*). 
Apara too is laughing and wine-intoxicated, her eyes rolling with drunkenness (fol. 44r3), 

(97) MVUT 8.75-78c; TA 15.353c-356; TA 15.330c-331b. 

(98) TA 15.330ab, emending devyabhidha püjyà to devyabhidä püjyam following 
indications in the comm. (TAV 9[15]165, 13: devyabhinnatvam; ibid. 18: devyabhinna- 
layaisäm püjyaivät). 
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food-offerings (naivedydni) and the final ‘guest-offering’ (arghyam) of 
fragrant wine,?? here the gratification of the deities is the thought that 
one has freed them from their contractedness as individualized 
impulse, cognition and action. The offering is the contemplation 
that the universe, which was other than the self, has been absorbed 
within the powers of the self through their expansion to absolute 
inclusiveness at the summit of the mandala-throne.1 Worship is 
the assertion of the Agamic self's totality, absence of worship that 
inhibition ($añkä) which manifests the subjection of its powers to an 
external world projected within this totality. 

Thus in the external phase of daily worship the making of offerings 
(püjà) is followed by the worshipper’s ‘showing the mudra(s) 
(mudrddarganam ), in order that he may mirror in his person the nature 
of the deities he has projected outside himself? Here however the 
mudrä-phase is internal to the act of worship itself. The 
worshipper's contemplation of his identity with the central goddess 1s 
to be empowered by a meditation on the gradual expansion of the 
three powers through the ascent of the mandala. Through this 
meditation he conducts his awareness through higher and higher levels 
of agency-in-cognition (pramdiriabhimayah) to reach the intuition 
(saksatkarah) of identity with the deity above the three lotuses in the 
dvadasanta. 


Vyaptikaranam!9? 


He is to see that at the lowest level the three powers of 
precognitive impulse, cognition and action project objectivity as 
though it were outside them. In this projection they establish fully 
unenlightened consciousness, appearing in their contraction as the 
three ‘impurities’ (maldni) that contaminate the self. — Precognitive 
impulse becomes intuition of essential limitedness (ánavam malam, = 
apürnammangalá);** cognition becomes the projection of divided 


(99) SvTU 1(2)51, 18; 73, 9; 75, 1-4. 

(100) TÀ 15.339-352b. | 

(101) TA 15.357: thus resting in identity with the Goddess at the summit of the 
trident one should gratify all the deities by offering Her the universe. Also TÀ 4.114c- 
199b. Cf. 26.63-66 (external worship). 

(102) TA 32.1-2 (DYT: pratibimbodayo mudrä). For the sequence puja>mudra- 
dargsanam>japah>homah (>visarjanam) in daily ritual see TA 26.41-70. 

(103) This cognitive ascent is an instance of that karanam which the Trisirobhaira- 
vatanira calls vyüplih (pervasion) (TAV 3[5]440, 6-441, 13; 442, 13-15). That karanam = 
mudrä in the latter’s internal, esoteric forms (internal posture) is abundantly clear from 
JY 4, fol. 190v-196r (Bhairavänanävidhau bhümiküvidhih) devoted to various karanäni 
in the cult of Trigirsa Kali (= Trisirobhairavi), a form of Kali as the ground of Para, 
Paräparä and Aparà. There too the karanam causes the internal rise of the tri$ülàbja- 
mandala and its deities. 

(104) TÀ 9.62b, 65a. 
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plurality (mayiyam malam,=bhinnavedyapratha); action becomes 
the impregnating of consciousness with the impressions of its actions as 
good or bad and therefore as karmically charged (kärmam malam, = 
$ubhasubhavasana ).1°° 

When this extrusion of objectivity subsists only as inactive, latent 
traces beneath the surface of a seemingly contentless consciousness, 
then these same three powers are manifest as the self in the next level, 
that of the Pralayäkalas, ‘those Inert in Dissolution’. This level is 
itself divided into two. The first is analogous to dreamless but 
blissful sleep (savedyapralayäkalalä) and the other to dreamless sleep 
completely void of sensation (apavedyapralayàkalaià). In Utpala- 
deva’s fourfold division of the limited self {mäyäpramälä) these are 
respectively the self as premental, internal sensation (prànapramálà ) 
and the self as the void (Sunyapramaia). In the first the impurity of 
differentiated perception (mayiyam malam ) persists, in the second it is 
transcended. The impurity of charged action (karmam malam) 
remains at both levels; for, though there is no action here at all, — the 
self is suspended in a state of inertia —, the impressions of past actions 
remain, waiting to regenerate world-experience when the period of 
dissolution (pralayah) comes to an end." _ 

Above the Pralayakala-level the three powers constitute. them- 
They no longer contaminate self-representation with the projection of 
the impure tattvas from mdyd to earth (prihivi). The self here is 
therefore free of the impurity of differentiated perception (magiyam 
malam) and of the impurity of charged actions (kdrmam malam ),19 
but its awareness though pure is completely passive. Still subject, 
like the lower levels, to the impurity of the intuition of limitedness 
(Gnavam malam,—svätantryasyäbodhah )!9? it hangs suspended between 
maya at the summit of the impure universe and Gnosis ($uddhavidya) 
at the beginning of the pure. It has yet to enter into the upward 
expansion of active power (svdianiryam) which defines consciousness 
within the pure levels of the cosmos.” 

As these three powers expand above the Vijnanakala-level into the 
tattvas of Gnosis, I$vara and Sadäsiva (32nd to 34th), they manifest 
themselves successively as the Mantras, Lords of Mantras (man- 
tre$varäh) and Great Lords of Mantras (maniramahe$varàh). | At 
these levels the impurity which remained in the preceding stage 


(105) IPK 3.16ab!. 

(106) SSV on 1.4; PH 21, 8 - 22, 3. 

(107) IPK 3.19; 25-26. 

(108) TA 10.107c-109. . 

(109) IPK 3.15. 

(110) PTV 117, 12-14; TÀ 9.90c-92b and comm. 
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progressively evaporates. At the first level the three powers form a 
mode of consciousness in which vast but internally differentiated 
segments of the universe flash into view.!! At the second and 
third levels the nature of the subject-object relation is itself radically 
transformed. While in the Mantra-stage the “I” perceives the object 
(“it”) as independently grounded (vyadhikaranam), here “I’- 
perception and “It”-perception (ahamdhih, idamdhih) are collocated 
and equated, with the difference between the two levels that for the 
Lords of Mantras it is the "It"-pole that is emphasized —the self 
equates itself with the universe—, while for the Great Lords of 
Mantras it is the "I"-pole— consciousness equates the universe with 
itself"? in the experience of a transcendental (all-inclusive) plurality- 
within-unity (bhedabhedah )."3 

These six levels from ordinary consciousness in the waking and 
dream states fsakalapramätrtàä) to that of the Great Lords of Mantras 
are to be seen as pervaded by the three powers of the mandala in the 
portion of the trident which extends up to and includes the 
sSada$iva-corpse.!* In the Sada$iva level, that of the Great Lords 
of Mantras, objectivity (“it”-ness, idanta) has not disappeared; it is 
merely drawn within the resonance of transcendental subjectivity. 
Above it, as the powers rise into the trifurcation of the trident, this 
element of plurality within Sadäéiva is imagined undergoing 
progressive annihilation. Precognitive impulse, cognition and action 
flash forth from within Sadäsiva to dissolve all traces of this limiting 
projection of the “it”, so that the self remains as nothing but these 
three powers, distinct from each other but from nothing else.35 The 
meditator sees the rise of the three through Power (Saktih), the 
Pervading (vyäpini), and the Conscious (samana), in the space of the 
trifurcation itself, as the process of this dissolution; and he sees its 
culmination in the three white lotuses of the Transmental funmanä) 
as the completion of this dissolution. | 

The meditator then sees these same powers rising up in the 
urge to enter the undifferentiated heart of (his) consciousness, to 
abandon their mutual difference in their final expansion as the 


(111) TA 15.340cd: pravibhinnakatipaydimakavedyavidah. But cf. PH 7,9-10 
according to which the Mantras see the whole universe. Mayiyam malam is here without 
kärmam malam (see IPK 3.20 on the Vidyesvaras). 

(112) IPK 3.3 with IPV. 

(113) TA 15.341b?-c!. 

(114) TA 15.341¢?d. It follows from the Trika's definitions of these levels in relation 
to the tattvas (MVUT 2.4-7b; TÀ 10.3-5; 105-114b) that the Sakala's subjectivity extends 
to the top of the staff (kalàtailvam), the Pralayäkala’s to the knot (maydtativam), the 
Vijnànàkala's to a point between the knot and the plinth, the Mantra's to the plinth 
($uddhavidyátailvam) and the Mantre$vara's to the Lotus of Gnosis (isvaraiativam). 

(115) TA 15.344c-346b. 
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non-dual ground. It is in this ultimate thrust of resorption that 
they manifest themselves as the deities enthroned on the lotuses, 
revealing in this configuration of convergence the worshipper’s 
innermost identity as the Fourth Power hidden in their centre. 
Worship is the emergence of this Fourth Power in consciousness as the 
convergence of the Triad. This point of rest!6 in the pure autonomy 
of the self, this innermost identity within Para, Paräparä and Apara, 
which finally resorbs the distinction between Power and "I" as the 
Holder of Power (Saktiman), between the worshipped and the 
worshipper, is the Goddess Kali, the Destroyer of Time (Kälasamkar- 
sini). NV | 

Now this deity is completely absent in the texts\of the earliest 
stratum of the Trika;!?* among which must be placed the Malini- 
vijayoltaratantra. Of that work Abhinavagupta says in the preface 


y 


"to his Tanträloka: 


There is nothing in my text which has not been taught by the God of Gods 
in the Malinivijayoiiara, either explicitly or by implication.” 


G 


‘Finding’ Kali in the core of the liturgy of this Tantra Abhi- 
navagupta infuses into it the power of the northwestern Käli-cults 
whose claim to be the most radical of Saiva soteriologies was gaining 
recognition in esoteric circles.!2° To achieve this blatant overcoding 
he was not obliged to expose himself or his gurus to the charge of 
originality (svopajñata). For if the Mdlinivijayottaraianira was 


(116) TA 15.342-343b; TAV 9(15)174, 2-3; TA 33.30d: turyd visrdntih. 

(117) TA 15.343c-346; 346: anyonyäimakabhedävacchedanäkalanasamgrasisnutayä | 
svätantryamäträ samvit sd kälasya karsini kathilä ||. TA 5.243: egà vastuia ekaiva: para 
kälasya karsint | Saktimadbhedayogena yämalatvam prapadyale ||. Cf. TAV 3(4)138, 11- 
139, 8 expounding the Käli-based doctrine of the Yogasamcäratantra: Virgin Consciousness 
(kumürikacakram, pramiticakram: Mätrsadbhäva+three goddesses)>eightfold cycle 
of Agent of Cognition (Kulesvari+ Kule$vara; +the three goddesses+three Bhairavas). 

(118) See n. 73. 

(119) TA 1.17: ...sabdendtha lingatah |. 

(120) SvTU 4(8)26, 13-16: à vedebhyah (emending printed devebhyah) kramäntam 
nikhilam idam ... $ásiram (where Krama = the doctrine of these cults) MBhT-KKh 
puts the Kälikäkrama/Kälikäkula (= Krama) above the Trika as the highest of all 
revelations except that of its own cult of Kubjikà (fol. 213r%?: sadardham (sadäram) 
prathamam bhedam bhairaväkhyam dvitiyakam | virdvali irltyam tu (= three levels of 
Trika-initiation. Cf. TA 22.40c-41) caturtham KALIKAKULAM ||; fol. 214r?: kramenüpi 
sadardham syän mälinivijayam kulam | ürdhve klinndnvayam yogam iasyátitam param 
padam | virävalikulämnäyam aparam KALIKAKRAMAM |). The CMSS, which 
belongs to the same Kaula tradition as the MBhT-KKh (pascimdnvayah), shows that this 
tradition too had incorporated the Krama absent in its root-text KM. Thus it requires 
the guru to be kälikulämnäyi kramaSsastravicdrakah (fol. 5v*) and considers the ‘rise of the 
sequence of the twelve Kälis’ to be the highest Kaula experience (fol. 6r?-v?; 13r®-v*). 
The Tripurasundari-cult also shows its influence. See Samkelapaddhali qu. ARĀ 65, 11- 
12; 201, 11-12; 220, 7-11. 
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unaffected by the esotericism of the Kālī-cult, there were other Agamas 
of the Trika which had already sanctified this radical reorientation. 
Thus the meditation on the upward expansion of the three powers to 
their fusion in the self as Kali/Kalasamkarsini, with which Abhinava- 
gupta inspires the internal installation of the Malinivijayoltaratanira's 
mandala-throne, is recorded by him as his teacher Sambhundatha’s 
interpretation of the Devyäyämalatantra,"1 an Agama of the Trika 
which proclaims its allegiance to the Käli-cult by enthroning 
Kälasamkarsini above Para Devi as the Fourth Power containing-and- 
transcending the three.?? Abhinavagupta overcodes the liturgy 
of the Malinivijayottaratanira by identifying the Devyadydmalatantra’s 
Kälasamkarsini with the former’s Matrsadbhava, the form in which 
Para is to be worshipped on the central lotus of the internal mandala. 
This Matrsadbhava, ‘Essence of the Mother Goddesses’ but interpreted 
by Abhinavagupta’s tradition as ‘Essence of (All) Agents of Cognition’ 
({pra-|mairnam sadbhàvah!?3) is for the Madlinivijayotiaratanira itself 
no more than another mantra-form (HSKHPHREM) of the goddess 
Para (/SAUH).™ For Abhinavagupta it has become the transcen- 
dental, all-englobing Fourth Power in which the TrikaSaiva’s identity 
is raised from the outer (and earlier) level of the cult to Kali in 
its core. 


THE TRITRISULABJAMANDALA AND THE INCORPORATION OF THE KRAMA 
(Trika IIb) 


The empowerment of the Trika by the cult of Kali does not end 
with the superimposition of Kälasamkarsini on to the Malinivi- 
jayottaratantra’s internal mandala. This simple Käli-based triad 
of the Devyayämalatantra can be seen as a bridge (both in the history 
of the sect and in Abhinavagupta’s exegesis) between the earlier 
Kali-less stratum (Trika I) and one in which the Trika has 
incorporated the more elaborate Käli-system known as the Krama 
(Trika IIb). This Krama, known also as the Great Truth (Mahartha) 


(121) TA 15.335c-352b. 

(122) This arrangement is also seen in JY. It teaches among its many forms of 
Käli-worship three varieties of Kälasamkarsini to be worshipped in the tri$ülabjamandala 
above Para, Paräparä and Apara: Süleévari (JY1, fol. 147r°-148v8), Tricakresvari / Paranta 
(JY 4, fol. 135v?-136v5), and Trisirsä (JY 4, fol. 187v?-196v?). 

(123) TA 15.347d-348. 

(124) MVUT 8.42cd: yasmdd esd parà $aklir bhedendnyena kirlilä (as quoted at 
TA 30.50cd). 

(125) The same reorientation is found in the visesanydsah before the visualization 
of the mandala-throne in internal sensation. Cf. MVUT 8.43cd with TA 15.251cd 
where AG adds to Para (> Kälasamkarsini) a retinue of twelve powers (= the twelve 
Kalis). 
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The outline of the Mandala of the Three Tridents and (Seven) Lotuses (tritrisaldbja- 
mandalam) prescribed by the Trikasadbhävatantra. See TA 31.10-41b. 


or the Great Doctrine (Mahänaya) teaches liturgies! in which Kali as 
the all-devouring power of consciousness is realized through her 
worship in a series of cycles of deities embodying the transformations 
of her powers in the cyclical sequence of cognition, from its projection 


(126) The principal Krama systems in the Agamas are those of the KS, DPS, DDS, 
YGT and JY. 
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of the object to its resorption into internal quiescence. We find this 
more sophisticated stratum of the Käli-cult already drawn into the 
Trika in at least two of its later Agamas, the Trikasadbhava and the 
Trikahrdaya. The former is Abhinavagupta’s source for the mandala 
of the three tridents and the (seven) lotuses, the tritrisilabjamandala, 
the latter for that of the four tridents and the (eight) lotuses, the 
catustri$ülàbjamandala.? While he prescribes the simple mandala 
of the single trident and the three lotuses, the trisüläbjamandala, for 
internal worship and for the ritual of preliminary initiation 
(samayadiksa),?8 for that of the second, definitive initiation 
(nirvänadiksä) he requires that the neophyte (samayadiksitah) 
be exposed to the Trikasadbhava's tritrisüläbjamandala. In so doing 
he completely abandons his root-text, the Maälinivijayottaratantra, 
which knows only the single trident in this as in all contexts. 
‘Implication’ must be stretched to enable the Trikasaiva to receive 
into himself in his final initiation a system of powers whose esoteric 
superstructure had grown too elaborate to be loaded into the simpler 
prototype. 

The deities installed in this more richly empowering mandala form 
two sequences in which the second is superimposed onthe first. The 
two strata which result express ascent from the common Trika to its 
esoteric level in the Krama doctrine of the Kali-cult. In the first the 
guru installs the three goddesses with their Bhairavas in this order: 


1 
PARA 
Bhairavasadbhava 

3,8 Paräpara 2,6 Apara 

Ratisekharabhairava Navatmabhairava 
7 APARA 4 PARAPARA 
Navatmabhairava Ratisekharabhairava 

9 Para 5 Para 

Bhairavasadbhäva Bhairavasadbhava 


All three are present therefore in each trident, in such a way that 
Para is dominant in the central, Parapara in the right, and Apara in the 
left; while Para as the only goddess who occupies three thrones is seen 
as the omnipresent ground of this cyclical triplication.™° 


(127) See n. 1. The four kramdh (srsti- to andkhyakramah) are worshipped on 
its four overlapping tridents. See TA 31.63. 

(128) TA 15.387c-388b. AG speaks here not of a mandala prepared with powders 
but one (quickly) traced out with scented paste on the sthandilam, a gandhamandala(ka)m. 

(129) TA 16.12c-15b; TAV 10(16)6, 9-14; TA 16.15cd. 
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The initiating guru now installs Matrsadbhava in the central lotus 
within the triangle marked out by the three Paràs. While the 
influence of the Krama is perceptible even in the installation of the 
three goddesses —since it is a characteristic of the Krama to express 
the dynamic unity of powers in such multiplications,!?? with the move 
to the centre of the mandala (kulesvaristhanam ) the Trika's Absolute 
expands to reveal the Krama within it undisguised. For while 
it holds to the old tradition through the name of its presiding power 
(Matrsadbhava), the latter's mantras unfold it into the Krama’s 
tetradic cycle of cognition: projection (srsiih), immersion (sthitih, 
avalárah), resorption (samhárah) and the Nameless Fourth (andkh- 
yam, turiyam, samhadrasamharah), which reveals itself asXthe cycle’s 
ground and reality in the limit of resorption.?! The guru further 
installs these phases (kramah) in their fully elaborated form as the 
four separate sequences of deities, those of projection, immersion 
and resorption on the tridents of Para, Paräpara and Apara 
respectively, and those of the Nameless in the centre, or else the 
fourth alone, containing the other three by implication.!?? 


The twelve Kals 


While the first three sequences of Krama-worship are simply 
superimposed on to the three tridents of the goddesses of the Trika 
base, the fourth, the quintessential sequence, can be accomodated in 
the actual design of the mandala. For the Trikasadbhava, as quoted 
in the Taniraloka, allows ‘twelve voids’ (viyaddvddasakam) to be 
drawn in the centre of the central lotus.1%% The precise meaning of 
this expression and the fact that these 'voids' are designed to 
contain the twelve Kālis of the Krama's Cycle of the Nameless 
anäkhyacakram) is apparent from the Devipañcasalaka and the 
Jayadrathayämäla ( Tantrarajabhallàraka), two Agamas of the inde- 
pendent Krama tradition. The former instructs the worshipper of 
this climactic cycle to draw a circle (vyomabimbam) surrounded by 
twelve others. Each of the resulting thirteen should be coloured 
with indigo powder and surrounded by a vermilion border. He is to 
worship Supreme Kali (Mahakali) in the central circle and the 


(130) See K&S 8-9 (qu. TAV 3(4)197, 12-20); MMP 100, 26-101, 3 (following AG's 
lost Kramakeli); TAV 3(4)188, 9-15. 

(131) TAV 10(16)64, 6-8. Thus it is identified in the mantras as the Nameless 
within projection, immersion, resorption and, the Nameless itself (srsiyanükhyam to 
anakhyänäkhyam). In the pentadic system of MMP (105, 14-16) the last = bhasa, the 
fifth kramah. | 

(132) TA 16.157; 31.52, emending kramát to kramän in accordance with commentary 
(trisvapi kramesu). Neither TA nor TAV give the names of the Krama-deities here. 

(133) TA 31.27: madhye kule$varisthänam ... viyaddvddagakan ca và. See fig. 2. 
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twelve Kalis in the ring of circles that surrounds it.?* The same 
pattern is found in the Kalikramavidhih of the second text, where it 
stands within a four-gated square as the Krama’s initiation- 
mandala.1® In its centre is Mahakali: equated with the world- 
manifesting vibration (spandah) within the heart of consciousness and 
bliss, realized when the meditator dissolves into the ego-less ground 
through the contemplation that the agent, act and object of cognition 
are cognition in essence;?9 visualized as the awesome black goddess 
haloed in the fire of her own radiance, decked with the skulls and 
corpses of the deities, devouring the Lords of the Tattvas, dancing 
wildly in the moment of universal destruction;?" worshipped by 
wine-intoxicated devotees with offerings of wine in skull-cups, with 
animal-sacrifices and the drinking of the victims’ blood.188 Around 
her are the twelve Kalis, their forms identical with hers.!?? 

The innermost power of the mandala of final initiation into the 
Trika is then this quintessential deity-group of the Krama, 
Kalasamkarsini mirrored in the twelve Kälis of the Nameless as 
all-pervading, all-devouring non-duality in the dynamic cycle of the 
object, act and agent of cognition.“ 


(134) DPS 5.50-51b: rájavartena rajasá vyomabimbam iu kärayet | bimbadvädasakam 
bähye tadrüpam avatärayet || lohitam vyomarekhäm tu dadyät sindürakena ca |; 5.53c-54b: 
madhye püjyä mahäkält bahye ’nyd dvādaśa kramdi || pūrvād ärabhya sarväs tah püjayed 
yoginandana]. 

(135) JY 4, fol. 59v*-*: samlikhya mandalam devi bhrama (for mahä, with NAK 1.1514) 
dvddagasammitam | madhye trayodagam käryam rdsivarnasamanviiam | rakiena rajasä 
devi caturlekhyam prapürayet | caturdvärasamäyukiam taira püjyam kramotitamam | 
mahakali madhyamà sydd dhyäyed ghoräm maholbanam | ...60v*: tatah pravesayec chisyam... 

(136) JY 4, fol. 58r*-*: jfiánam jñeyam tathä jñàatä jñaptigarbhän [= -garbhà iti] 
nibhälayan | layam yäti pare dhämni nirahamkäradharmini | cidänandaparispanda- 
garbhasthaspandarüpayä vyäptam (tà) paramayä bhati sadadhvävaranam vibhau (?.tigau) 

(137) JY 4, fol. 59v?-60r* (dhydnam): sphuratkälägnilaksäni romaküpaih patanti 
hi | yasyà bharga(garbha)$ikhäkoti x x kofir(ti) vijrmbhate | ...vakirdvata(vaktrava)- 
vinisthyatasphuratkalpadntapdvakam | ...sarvddhvapatikankdlamekhaladaGmamandiiam | 
…käkälikulakrsnäbhranibhäm ... nipiiatattvagirvanakrtarabhatibhairavam | ... ksayaksane 
sphutoddämanritacittavinodinim |. 

(138) JY 4, fol. 60r*-v*: mahdpasipahdrddyaih ... devadevim prapüjayel | mahà- 
$ankhàrghapáirüdau krivärgham alinà mahat |... à kanthatah pibed raktam madyam capi 
mahe$svari. 

(139) JY 4, fol. 60r**: tadvad devyah prapüjyaivam dhyeyäh sarvä yathärthavat | 
pratibhedhagatä saikà devadevi karankini |. Cf. Vi$vàvarta, Taniraräjävatärasioira 
quoted at JYMUT fol. 3v*** (v. 27cd): dhalte yan mukurdvalivyatikaravyakiaikavaktro- 
pamäm $äklam cakram apakramam paramayd devyä iad iddham numah || (final verse). 
For the experiential nature of the cycle of the Nameless see JY 4, fol. 59r'°#: uritidhama- 
vikäsätmä ravir eva vijrmbhate | duädasätmä duddagasthah [in twelve faculties] ... fesam 
antah para diptih kdlayanti viräjate | tatkramam sampravaksyämi mukhapäramparägaiam | 
pronmisadra$mikhacitau jrmbhaigeva dasairikam | srstikdli... 

(140) TÀ 4.171-172. 
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POWER WITHOUT IMPURITY (TRIKA III) 


Now just as this twelve-fold sequence of the Nameless (ana- 
khyakramah, kalikramah) opens up from within the convergence of the 
three Trika goddesses in the initiation-mandala, so it is deployed 
in the practices of meditation that seek to realize this Agamic identity 
through controlled possession after initiation. Yet just as the 
presence of the awesome twelve Kälis in the mandala is nowhere 
explicity stated in the Tantrdloka, being perceptible only through the 
collation of scattered remarks in the light of the commentaty and the 
Agamic literature known to the author, so here the pervasion of 
soteriological practice by this cycle is conveyed by widely separated 
passages and in deliberately oblique terms. Abhinavagupta states 
the principal behind his treatment of this level of the Trika at the 
conclusion of the chapter in which he summarizes the circuits of 
deities (ävaranäni) worshipped in the mandala: 


While Para, Parapara and Apara are projection, immersion and resorption, 
the Fourth Power (iurgà), Matrsadbhava, is defined as the ground in 
which they rest in unity (vis$ràniih). This (fourth) is secret. It can 
be learnt only through oral instruction. Nonetheless I have alluded 
to it here and there throughout the work. 


Even in the fourth chapter ($akiopäyähnikam) in which he deis 
the experiential nature of each of the twelve Kalis, and in the 
Kramastotra which he devotes exclusively to this topic, he carefully 
avoids mentioning their names. We are told at the end of the 
passage that the Power manifest as these twelve is indeed that called 
Kali and Kalasamkarsini,4? but the names of her reflected aspects are 
conveyed by him analytically through the derivation of the -kali 
which forms the second part of their names out of the root/kal 
‘to project’ (ksepe), ‘to go’/‘to know’ (galau), ‘to enumerate’ 
(samkhyäne) or ‘to sound’ ($abde)'. Thus for example, Srstikali, 
the first of the twelve, is covered as follows: | 


And therefore this <radiant> <goddess> (devi) (cognition [samvit]) 
unsullied in her source (yet at the same time) assuming the urge to manifest 
(objectivity as though other than herself [4.147]) ideates (kalayate [ —-kàli]) 
projection (srstim (>Srsti-). Hence her name in the Agama.'« 


(141) For his having studied the DPS see TÀV 3(4)194, 8-10. He writes of the ten 
Yonis that constitute srstikramah in this Agama in an unknown work quoted at TAV 
11(29)33, 9-17 (cf. DPS 3.19-21b). The Mädhavakula-section of JY 4 provides AG's 
alternative Kaula worship (TÀ 29.53-80. See JY 4, fol. 140-147). 

(142) TA 33.30-31b, dividing 30a pard pardpard cdnyd (ed. paräparä paràü...). 3la 
is printed łac ca prakä$am vaktrastham. This is suspect because of its awkward banality. 
I suggest tac cäprakäsyam. 

(143) TÀ 4.176. 

(144) TA 4.148. For etymologies of Kali see TA 4.173-175 and TS 30, 13-17. 


A 
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Elsewhere he disguises the Kalis of the secret Fourth Power yet 
further by translating them into the product of the multiplication of 
the three nameable, less awesome goddesses of the Trika base by the 
four abstract Krama-categories behind the names and visualized forms 
of the hidden cult. Thus in the first verse after his introduction 
( upodghätah ) to the Tanirdloka he announces that the principal cycle 
of powers in the Trika is twelve-fold: the. four phases, projection, 
immersion, resorption and the (Nameless) Fourth in Para, Parapara 
and Aparä. M5 That Jayaratha in his comment on this verse is right 
in saying that Abhinavagupta is really talking about the twelve Kalis 
here® is evident if this statement is collated with others. Thus in the 
fourth chapter Abhinavagupta equates these Kälis with projection, 
immersion, resorption and the Fourth in the object (prameyam), 
medium (pramänam) and agent (pramätà) of cognition,“ while in the 
second verse of the work he equates these three aspects of cognition 
with Para, Paräparä and Apara.4? In his Tantrasära we find a 
slightly different scheme. The twelve Kalis become projection, 
immersion and resorption in the three goddesses and their ground, 
Matrsadbhava. But this 3 x4 is equivalent to the preceding 4 x3, 
since Matrsadbhava and the Fourth phase are identical.“ Clearly 
then Abhinavagupta has set up equivalences by means of which the 
power of the Käli-cycle can be mediated through his exegesis of the 
Trika, so that the esoteric, Agamic identity is preserved from 
profanation through direct exposure, while at the same time he 
demonstrates the unity of the two levels, the two strata of the 
Trikasadbhava’s mandala. 

However Abhinavagupta’s concern to veil the twelve Kalis must 
also seen in the context of the bond between esoteric power and 
public impurity. To rise through the grades of revelation from the 
Siddhänta to the Kali-cult was to gain access to power at the cost of 
ever increasing impurity in the terms of the orthodox consensus. The 
intensification of power is expressed in the language of ritual as the 
gradual emergence and eventual autonomy of Siva's consort (Devi/ 
Sakti). In the Siddhänta this feminine essence is suppressed to the 
extent that in daily ritual only the male polarity is worshipped, 
the mild and consortless Sadäéiva. In the Bhairava-teachings, 
represented by the cult of Svacchanda, Siva transcends this mild 
form? and is joined in worship by his consort in the form of 


(145) TÀ 1.107. 

(146) TAV 1(1)150, 16-151, 8; TAV 3(4)134, 2-17. 

(147) TA 4.125 and comm. 

(148) TÀ 1.9. Cf. TÀ 5.23c-27b. 

(149) TS 28, 7-29,1. MVY 1.934c-935b: ...dvàádaséadhà samvit spsiyádau tulya- 


gocare || ekaikasas iryatmakaivat traye và cäturätmyatah |. 
(150) SVT 2.88b-94b. 
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Aghoregvari. Nonetheless at this level Bhairava is still dominant. 


. In the Trika, however, this relation is reversed. The three goddesses 


are enthroned above their Bhairavas as the principal recipients of 
worship. Finally, in the Krama, the Goddess alone remains. She is 
no longer Siva’s consort but pure Power behind and manifesting the 
dichotomy between power (Saktih), and the controller of power 
($aklimän), between goddess-consort and god. This unleashing of 
the feminine from the control of the male is also the unleashing of 
impurity. To move from the Siddhanta into the Bhairava-teachings 
is, from the point of view of the former, to abandon the purity of 
orthodox, Veda-congruent discipline.53 From the point ef view of 
the latter it is to transcend the petty extrinsicism of a purity-bound 
powerlessness into an ecstatic self-expansion in which all that the 
unenlightened (pa$avah) consider impure is realized and exploited 
as the means with which to break through this powerlessness into 
omnipotence and omniscience.5* With the Krama sect of Kali this 
cult.of impurity reaches its greatest intensity. Its Agamic literature 
shows the unleashed feminine presiding over a subculture contamina- 
ted by violence and death, in which skull-carrying devotees (kapalikah, 
mahävratinah)"5 invoke her terrible power into themselves through 
sanguinary and orgiastic worship in the cremation-grounds.156 

| Abhinavagupta most certainly gives the fullest recognition to this 
power of the impure. For itis a cardinal tenet of his soteriology that 
nothing is in itself charged with purity or impurity. To be unaware 
of this is the foundation of the heart's consent to the requirements of 
orthodox life and access to the self's innate power requires that one 


(151) SVT 2.114-116. 

(152) See n. 117. 

(153) See A. Sanderson, op. cil., n. 127. 

(154) TÀ 12.18c-21b; 37.11-12b. 

(155) See Discussion p. 211. 

(156) The Saiva householder of Kashmir cannot normally have had much contact 
with this esoteric and extreme form of his religion, but even he was drawn into contact 
with its goddess in the one cremation-ground ritual in which he would inevitably partici- 
pate, his own incineration. His last rites ($ivanirvànavidhih) begin with an initiation- 
ritual, performed on his corpse, through which his soul resummoned (mdydjdldkrstah) 
is united (yojitah) with Paramasiva worshipped as Svacchandabhairava, and end, at 
the last moment before the lighting of his pyre, with the recitation into his right ear of 
the 300-syllabled Kälasamkarsini-invoking Vyome$varividyà which leads his soul up 
through the cosmos in his body to escape rebirth in dvädasänta (KK 4, 205-292; Vyome$va- 
rividyä: 286-287). He also comes into contact with Kali in her Candikäpälin iform: 
during the ten days of his prela-rites, during the annapüripüjd in the Sivasräddham, and 
during the Sivadipaérüddham.  Candikäpälini is worshipped in these rites surrounded 
by the four $aktis and their attendants (dütis) associated with Kapäliéabhairava; the 
deity of the PM-BY: Raktä, Karäli, Candaksi, Mahocchväsä (= Mahocchusmä); Karálà, 
Bhimavaktrà, Danturà and Mahäbalä (KK 4, 309; 334-335; 417. Cf. PM-BY fol. 18r-19v). 
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abandon it.57 Liberation is through letting go of this extrinsicist 
inhibition and Abhinavagupta recognizes that the ritual consumption 
of substances forbidden to the orthodox is the most effective means to 
this end.53 However the domain of impurity in this context has 
two aspects, the erotic and the mortuary. Abhinavagupta empha- 
sizes the former and suppresses the latter. In so doing he deflects his 
Agamic identity away from the grimmer side of the culture associated 
with Kali. Addressing himself primarily to an audience of Saiva 
‘householders’ (grhasthàh), he speaks of power in the private domain 
of the erotic rather than in that of public impurity courted by the 
exotic ascetics of the cremation-grounds. Whatever may have been 
the position of the Krama-based Trikasadbhava and Trikahrdaya 
themselves within this spectrum of impurity, Abhinavagupta primes 
the Kälï-essence in their mandalas to fit the perspective of men in 
the world. It is this accomodation that is the outstanding 
characteristic of his system (Trika III). 

His exegesis of the radical Agamic inheritance aspires to a new 
catholicity within the Saiva tradition. Transcendence of ‘lower’ 
sect-levels could achieve this in theory, through the principal that 
the transcender contains the transcended, so that the highest (param) 
is the all-containing (pürnam);5? and we have seen this theory built 
into Trika ritual. It could not, however, bring this conviction of 
power down from its heterodox heights to penetrate the awareness of 
the Saiva majority, whose life in the world necessitated a greater 
degree of conformity to orthodox norms of conduct and self-reference. 
To root itself in this more public level, while preserving its private 
hierarchy of ascent to heterodox power in its inner, Agamic identity, 
the Trika enriched its hermeneutical base with the Recognition 
Doctrine (pralyabhijfiaéasiram). Though this emerged with Soma- 
nanda and Utpaladeva from within the Krama-based Trika tradition 
of the Teramba ‘seminary’ (mathika) in Kashmir,’ it formulated a 
metaphysics of the self within the conventions of high Brahmanical 
learning. Thus it succeeded in elevating itself above its widely 
suspect background, so that it could be deployed in an relatively 
sect-neutral exegesis over a much greater range of the Saiva tradition. 
In fact Utpaladeva’s catholic aspirations extended even further. 


He claimed to be making explicit the common truth latent in the 


dualism of the Siddhanta, the monistic emanationism (parinamavadah] 


(157) TA 4.212c-247. 

(158) See n. 154 and TAV 11(29)8. 

(159) E.g. TAV 1(1)16, 10: ‘param’ (<pf) pürnäm. 

(160) TAV 3(4)194, 9-11. Utpaladeva alludes to the esoteric Trika at IPK 1.54 
(cf. TAV 2[3]82, 10-12). For Sománanda's authorship of a comm. on the Trika’s 
Parätrimsikä see PTV 16, etc. 
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layavädah) of the Päñcarätrika Vaisnavas, the illusionism (máyà- 
vädah,—jadabrahmavädah) of the Vedäntins and the cognition-only 
doctrine of the Yogäcära Buddhists.“ The doctrine did succeed in 
influencing the Pañcarätra and the Vedanta in Kashmiri® But 
while these conquests testify to a new level of respectability they 
can have been of less immediate concern to the Trika than confronting 
the Siddhànta; for the latter’s àcaryas exerted considerable influence 
over the cult of Svacchandabhairava, which then as now was the 
dominant Saivism of Kashmir. | | 
It is in the light of this confrontation that we can better understand 
why Abhinavagupta insists that the edifice of his T'anträloka is entirely 
contained within the Mälinivijayottaratantra, though that Agama lacks 
completely the link with Kali and the Krama so essential to his 
Agamic identity. For more important than this lack was the fact 
that it forms a bridge between the Trika and the Siddhànta. Its 
authority was certainly recognized by the latter's acaryas in 
Kashmir.16° Indeed they could have found in it no explicit 


‘formulation of the idealist non-dualism which they considered so 


subversive of the true Saiva identity. Moreover it stands out from 
the esoteric mainstream by giving pride of place to the hierarchy 
of agents-of-cognition (pramdirbhedah). Though its particular 
presentation of this hierarchy is its own,14 the presence of such‘a 
hierarchy is a feature of the Siddhanta and was recognized as such by 
the Trika itself.1% Through exegesis of this syncretistic Agama 
Trika III fortified its claim to authority over the entire field of Saiva 
revelation. For Abhinavagupta the Mdlinivijayottara is not merely 
the essence of the highest Agama (Siddhayogisvartmata) of the highest 
division (vidyäptthah) of the Bhairava-teachings;1 it is the essence of 
the Siddhanta as well.17 Thus Trika III frequently cites the Agamas 
of the Siddhänta in support of its own metaphysical non-dualism.!*5 
Even the ethical non-dualism (advailacarah) of the esoteric traditions 
is identified in these Agamas, as proof against the dualists that all 
Saiva scripture is pervaded to a greater of lesser extent by the flavour 
of the Trika as its highest level.1% 


(161) IPVV 3, 404, 22 - 405, 10. 

(162) For Pañcarätra see SpPr and SP; also n. 31. For example of influence on 
the Vedàntic YV see n. 84. 

(163) See MTV-VP 117; 123; MTV-YP 10; 35; MTV II 48; 176; MPAV I 106; 109. 

(164) TS 98, 12. 

(165) TAV 7(10)7, 17 - 8, 2. 

(166) TÀ 37.17-25b. 

(167) TÀ 1.18; MVV 1.398-399. 

(168) E.g. TÀ 1.203-204. 

(169) See MVV 1.196-197b. The ‘Kaula’ interpretation of this verse is indignantly 
rejected by Ramakantha on ST-KA 8,7. See also TA 15.8-11 and comm. concernin 
MPA II*, kriyäpäda 1.9. Cf. Rämakantha on this verse. | 
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Now this catholic self-presentation of the Trika in the third phase 
of its development doubtless accounts for the veiled manner in. which 
Abhinavagupta handles its most conspicuously heterodox constituent, 
the cycle of the twelve Kalis. But this is not the limit of its effect. 
The new catholicism affects the ritual of the mandala itself by 
overcoding the internal installation of the mandala-throne in the one 
element free from the inertia of ritual forms, the inner yogic ‘posture’ 
(karanam ) through which this structure of mantras and visualizations 
is taken into the worshipper’s identity. This sequence of meditation, 
described above, is designed precisely to fuse together'the two extremes 
of Trika III's exegetical range, the Siddhanta and the Krama. Thus 
in one direction the three goddesses of the Trika are raised to the 
worshipper's hidden identity with Kali, while in the other these 
Kali-based powers are seen to express themselves as the Māli- 
nivtjayotiaratantra’s seven levels of the agent-of-cognition and hence to 
reach out into the Siddhanta’s range of reference. 

At the same time, by incorporating these seven levels, the 
meditation inculcates belief that the Trika subsumes the entire 
universe of self-reference, from the lowest level, which houses the 
unreflective subjectivity of the worldly, through the intermediate 
levels, which house the ideal selves of other systems."? While 
these selves exclude and condemn the Agamic identity of the 
Trika$aiva, the Trika$aiva himself develops the liberating insight 
that these levels exist only as modalities of the dynamic non-duality 
(paramádvayam ) of the Word to which he accedes through initiation. 
Being modalities of this Agamic self they cannot impede the range of 
his self-presentation. He can cultivate conviction of absolute Power 
in the private domain of his ritual and reflection, while he shows to the 
world a perfect conformity to the requirements of Purity.1 


(170) See n. 8. 
(171) See TAV 3(4)278,5 : antah kaulo bahih $aivo lokäcäre tu vaidikah |. 


— 205 — 


ABBREVIATIONS 


AKP = Agnikäryapaddhati. Bodl. MS Chandra Shum Shere f. 110. | 
AG = Abhinavagupta. 
ARA = ( Artharainàvali J. Nityagodastkürnava with iwo comms., Rivimar: 


śinī by Sivànanda and Ariharatnävalt by Vidyänanda. Ed. 
V. V. Dviveda (YTGM vol. 1), Varanasi, 1968. 


ASB = Asiatic Society of Bengal, Calcutta. 


IPK. = J$varapraiyabhijñäkärikä by Utpaladeva with vriti by: same. . Ed. 
Pt. M. Kaul (KSTS No. XXXIV (Siddhitrayi +IPK).), Srinagar, 
1921. 


IPV = /$varapratyabhijñavimaréint by AG. Ed. Pt. Mukund Ram (vol. 1) 
and Pt. M. Kaul (vol. 2) (KSTS Nos. SAIL XXXIII), Bombay, 
1918, 1921. | | 


IPVV = Jévarapraiyabhijnävivrtivimaréint by AG. Ed. Pt. M. Kaul (KSTS 
Nos. LX, LXII, LXV), Bombay, 1938, 1941, 1943. | 


ISGDP = Î$äna$ivagurudevapaddhati. Ed. T. Ganapati Sastri (TSS 
Nos. LXIX, LXXII, LXXVII, LXXXIII), Trivandrum, 1920, 
1921, 1922, 1925. ) 


UKAT = Ormikaularnavatanira. NAK MS No. 5/5207. 
KaS = Kalikastotra by Jñänanetranätha. Ed. (anon.) in Ramegvaracarya 
(Jha), Srigurustuti, Srinagar: Īśvara.Āśrama, 2033 [1968]. 


KK 4 = Karmakändam, ccaturihapustakam; _panditakegavabhaffajyotirvida 
samskarasodhanabhyam sampdditam. | Bombay: Nirnaya Sagara 
Press, 1936. 


KP = Kürmapuräna. Ed. Ananda Swarup Gupta, Varanasi: All India 
Kashiraj Trust, 1971. 


KM = Kubjikämata. ASB MS No. G4733. 

KR = Ksemaraja. 

KrSt = Kramastotra by AG. Ed. K. C. Pandey, Abhinavagupia, Varanasi: 
Chowkamba, 1963 (2nd ed.), pp. 948-951. 


KL = Kalpalaià by Sitikantha Räjänaka (?). Bodl. MS Chandra Shum 
| Shere e.161. 


KS = Kramasadbhava. NAK MS No. 1/76 ( Kalikakulakramasadbhàva' ). 

KSTS — Kashmir Series of Texts and Studies. 

CMSS = Ciricinimalasarasamuccayga. NAK MS No. 1/767. 

J — Jayaratha. mE 

JüDV = Jrdnadipavimarsini by Vidyananda. NAK MS No. 4/753 (‘Tripu- 
rasundarivyadkhy@ ). 

JY 1 = Jayadrathayamala, satka 1.. NAK MS No. 5/4650. - 

JY 2 = Id., safka 2. NAK MS No. 5/4650. 

JY 3 = Id., sajka 3. NAK MS No. 5/1975. 

JY 4 = Id., sajka 4. NAK MS No. 1/1468. 

JYMUT = Jayadrathayämalamantroddhäratippani, anon. NAK MS No. 1/1514. 
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TA, TAV = Tanträloka by AG with comm. (-viveka) by J. Ed. Pt. Mukund 
Ram (KSTS Nos. XXIII, XXVIII, XXX, XXXVI, XXXV, 
XXIX, XLI, XLVII, LIX, LII, LVII, LVIII), Bombay, 1918, 
1921, 1921, 1922, 1922, 1922, 1924, 1926, 1938, 1933, 1936, 1938. 

TG = Taniric Collectanea. Bodl. MS Chandra Shum Shere e.264. 

TDPVNT P o e a i a NAK MS No. 3/ 


t 


TS = Tanirasära by AG. Ed. Pt. Mukund Räm (KSTS No. XVII), Bombay, 
1918. 

TST = Tanirasadbhävatanitra. NAK MS No. 5/445. 

TSS = Trivandrum Sanskrit Series. 

DDS = Devidvyardhasatikad. NAK MS No. 1/242. 

DPS = Deviparicaéataka. NAK MS No. 1/259 (‘Kälikäkulakramärcana’ 
(for Kalikakulapaficasaiaka) ). 

DYT = Devgagamalalanira. 

NAK = National Archives, Kathmandu. 

NASAP = Nityädisamgrahäbhidhänapaddhati by Taksakavarta. Bodl. MS 
Stein Or. d. 43. 

NeT = Neiraianira with comm. by KH (-uddyota). Ed. Pt. M. Kaul 
(KSTS Nos. XLVI, LXI), Bombay, 1926, 1939. 

PAS = Paramärthasära by AG. Ed. J. C. Chatterji (KSTS No. VII), 
Srinagar, 1916. | | 

PT = Parätanira. Ed. Lt.-Col. Sri Dhan Shum Shere Jung Bahadur Rana, 
Prayag: ‘Candi’ -käryälaya, Samvat 2016. 

PTV = Paráirimsika with comm. (-vivarana) by AG. Ed. Pt. Mukund 
Ram (KSTS No. XVIII), Bombay, 1918. 

PM-BY = (Picumaia]) Brahmayämala. NAK MS No. 3/370. 

PS = Pasupalasüira with comm. (Pañcärthabhäsya) by Kaundinya. Ed. 
R. Ananthakrishna Sastri (TSS No. CXLIII, Citrodayamañjari 
No. XXXII), Trivandrum: Univ. Travancore, 1940. 

PH = Praiyabhijñährdaya by KR. Ed. J. C. Chatterji (KSTS No. III), 
Srinagar, 1911. 

Bodl. = Bodleian Library, Oxford. 

BPD = Bodhapañcadasikä by AG with comm. (-vivarana) by Pt. Harabhatta. 
Ed. Pt. Jagaddhara Zadoo (KSTS No. LXXVI), Srinagar, 1900. 

BhAS = Bhairavüanukaranasitoira by KR. Ed. R. Gnoli, ‘Miscellanea Indica’, 
East and West, New Ser., vol. 9, No. 3, Sept. 1958, 223-226. 

M = Maünasollása by Somesvara. Ed. G. K. Shrigondekar (GOS Nos. 28, 
84, 138), Baroda, 1925, 1929, 1961. 

MTV II = (Mrgendratantravriti), Mrgendragama (Kriyäpäda ei Caryäpäda) 
avec le commentaire de Bhajja-Nàrayanakaniha. Ed. N. R. Bhatt, 
Pondichéry: Institut Frangais d'Indologie, 1962. 

MTV-VP, -YP = Mrgendratanira (Vidyäpäda, Yogapäda) with comm. 
(-vriti) by Näräyanakantha. Ed. Pt. M. Kaul (KSTS No. L), 
Bombay, 1930. 

MPA II = Matañgapäramesvarägama (Kriyäpada, Yogapäda et Caryäpäda) 
avec le commentaire de Bhajja Ramakanjha. Ed. N. R. Bhatt, 
Pondichéry: Institut Français d'Indologie, 1982. 
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MPAV I = Matañgapäramesvarägama (Vidyäpäda ) avec: .le commentaire 
[-vriti] de Bhaïja Rämakanïha. Ed. N. Re Bhati Pondichery: 
Institut Français d'Indologie, 1977. - > us 


d. 


MBhT-KKh = Manihanabhairavaianira, kaart kanidu:- NAK MS No. s : B 


4630. 


MMP = Mahärthamañjart by Maheévaränanda with his comm. í parimala). e 


Ed. V. V. Dviveda (YTGM vol. 5), Varanasi, 1972. 


MVUT = Malinivijayottaratanira. Ed. Pt. M. Kaul (KSTS No. XXXVID, es 


Bombay, 1922. 
MYV = Maülinivijayavàritika by AG. 
Srinagar, 1921. 
YTGM = Yogaianiragranihamala. \ 
YGT = Yonigahvaratanira. ASB MS No. GI0000. . 
YY = Yogavásisiha. Ed. W. L. S. Pansikar, Bombay, 1918. 


LT = Laksmitanira. Ed. Pt. V. Krishnamacharya (Adyar Library Series, 
vol. 87), Madras, 1959. 


VBhT = Vijriánabhairavatanira with comm. by KR (-uddyota) surviving on 


Ed. Pt. M. Kaul (KSTS No. XXXI), 


1-23, completed by Sivopädhyäya. Ed. Pt. Mukund Ram 


(KSTS No. VIII) Bombay, 1918. 

SD = Sivadfsii by Somànanda with comm. (-vriti) by Utpaladeva. Ed. 
Pt. M. Kaul (KSTS No. LIV), Poona, 1934. | 

SS, $SV = Sivasütra with comm. (-vimaréini) by KR. Ed. J. C. Chatterji 
(KSTS No. I), Srinagar, 1911. 

SK, SN = Spandakärikä by Kallata with comm. (Spandanirnaya) by KR. 
Ed. Pt. M. Kaul (KSTS No. XLII), Srinagar, 1925. 

ST- KA = Särdhatrisatikälottarägama avec le commentaire de Bhaïta Räma- 
kantha. Ed. N. R. Bhatt, Pondichéry: Institut Français 
d’Indologie, 1979. 

SP = Samvitprakä$a, Aimasapiati, etc. by Vamanadatta, son of Devadatta. 
Banaras Hindu University MS No. 14/7893. 

SpPr = Spandapradipikä by Utpaläcärya (Bhägavatotpala). Ed. G. Kaviraj 
(YTGM vol. 3), Varanasi, 1970. | 

SYM = Siddhayogesvarimata. ASB MS No. G5465. 

SVT, SvTU = Svacchandatanira with comm. (-uddyota) by KR. Ed. Pt. 

| M. Kaul (KSTS Nos. XXXI, XXXVIII, XLIV, XLVIII, LI, 
LIII, LVI), Bombay, 1921, 1923, 1926, 1927, 1930, 1933, 1935. 

SSP = Somasambhupaddhati, pt. 1. Trans. and ed. H. Brunner-Lachaux, 
Pondichéry: Institut Français d'Indologie, 1963. 

HV = Haravijayamahakavya by Ratnäkara Rajanaka. Ed. Pt. Durgäprasäd 
and K. P. Parab (Kävyamaälä 22), Bombay, 1890. 


NB In quotations from MSS emendations are underlined and followed 
by the suspect reading in roman type within parentheses. 
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DISCUSSION 


H. BRUNNER : 


The Svacchandatantra was interpreted in dualistic terms, and Ksemaraja 
wrote his commentary to fight against this interpretation: what is your 
opinion? When one reads the SvT. is one immediately convinced that it 
is non-dualist? | | 


A. SANDERSON : 


Certainly Ksemaräja wrote his commentary to draw the Svacchandatantra 
and the widespread cult of Svacchandabhairava which it sanctifled away 
from the authority of the dualist Saiddhàntikas into that of the Pratyabhijna- 
based non-dualism of the Trikäcäryas. It is no surprise that in this process 
he has done violence to the Âgama itself which knows nothing of his sophistica- 
ted samvidadvayavädah. The Svacchandatantra is definitely not non-dualist 
in terms acceptable to Ksemaräja. Of course the choice is not between the 
samvidadvayavädah of the Svacchandatantroddyota and the Saiddhantika 
dualism of Sadyojyoti which he opposed: the text fits neither of these exegetical 
strait jackets. In fact, to arbitrate in this eleventh century dispute is far 
from easy. The text's principal concern is with the rituals of initiation. 
This requires it to describe the phases of cosmic causality, since a knowledge 
of the tantra's hierarchy of tattvas, bhuvanas, etc., is necessary to the perfor- 
mance of initiation. Concern with the metaphysics of cosmic causality and 
the related issues of karma-theory and epistemology, on which the two schools 
in Kashmir disagreed fundamentally, is, however, almost absent. If one 
draws together the text’s slender evidence to make it choose, as it were, 
between the doctrines of those who sought to colonize it, then one finds only 
ambiguity. At 11.2-4 Siva is efficient cause (nimiltakäranam) and the 
world’s material cause (upädänakäranam) is the (samand-) void (vyoma) 
which he excites into production ‘samavayatah’. Ksemaraja, of course, 
interprets this to mean a non-dualist inherence of the material in the efficient 
cause. His dualist opponents were doubtless able to interpret the crucial 
term in the sense of a weaker conjunction and to take the material cause 
here as that of the ‘pure path’ ($uddhädhvä) only, leaving that of the impure 
creation in safe isolation from the creator. Similarly 11.54a fuels the view 
of the non-dualists by making $uddhavidyä the material cause of mayaiaiivam. 
At least this seems to be the obvious implication of the ablative (tato maya ). 
At 11.59ab, however, mdydiativam is said to be eternal: fuel for the dualist 
view. Andsoon. What are lacking are clear statements in terms which 
neither party could misunderstand on the issues crucial to them. Elsewhere, 
especially in the meditations of the äcärya in the act of uniting the disciple 
with Siva, a strong monism, is, however, discernible. At 4.313d ‘everything 
is Siva’: (sarvam givamayam) and at 314d ‘there is nothing anywhere which 
is not Siva’ (ndgivam vidyale kvacit). The äcärya is Siva (4.399cd) not 
merely equal to Siva (givasamadnah). He is the supreme fatlvam which 
is one and everywhere (4.424abc). Yet even here a determined dualist 
could make the text serve his purpose. For these identifications are abhimä- 
nah and, while this term is probably quite neutral here, a Saiddhäntika might 
well interpret it in its negative sense to mean ‘a false or imaginary identifica- 
tion’, i.e. one which serves a purpose but is not to be taken literally. 
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I tend to the view that the Svacchandatantra as part of a constantly . 
developing stream of ‘unauthored’ scripture must be expected to contain | 
elements that bear the imprint of different theological tendencies, especially 
since there is no unbridgeable gap in text-development between 'dualistic' 
and ‘non-dualistic’ traditions of Agama. If this is so, then only detailed 
textual archaeology on the wider corpus of Siva-, Rudra- and Bhairava- 

gamas could enable us to order those text-elements so that we could. say 
whether those in the Svacchandatantra which state or imply non-dualism 
are characteristic of a later development in the Bhairavagamas to which it 
belongs, or original, in accordance with the view of the Trikäcäryas (e.g. 
Malinivijayavàrttika 1.391.392b), the Jayadrathayàmala-Sira$cheda (sajka 1, 
patala 45; NAK 5/4650, folio 191*) and probably also the non-dualist Brahma- 
yamala-Picumata (pajala 39, vv. 9 and 14) which make advaitam:the defining 
characteristic of this class of scripture. te | 


H. BRUNNER : 


Je n'ai pas lu tout le SvT. et son comm., mais cependant il apparait 
clairement dans certains passages que Ksemaräja fait dire au Tantra ce qu'il 
ne dit pas, notamment à propos d'unmanaà et du temps, etc. Et on a souvent 
l'impression que, pris sans son commentaire, ce qu’écrit le SvT. est peu 
différent de ce qu'on trouve dans les 4gamas saiddhantika. 

A cet égárd, j'aimerais insister sur le fait que certains vers du SvT. se 
retrouvent tels quels dans certains de nos agamas. De plus, parmi les upagamas 
du soi-disant “1° àgama " le Kämika, il y a le Bhairavatantra qui est très 
probablement une version, ou une variante du SVT. Il me semble qu'il a dû 
y avoir, à un moment, un corpus commun non encore divisé en textes dualistes 
et non-dualistes. Et le rituel est exactement le méme. On peut trés bien, ainsi, 
expliquer un rite qu'on trouve dans un àgama par référence au SvT. — et 
vice-versa. 


A. SANDERSON : 


Yes, indeed. Though the Svacchandatantra expresses its superiority 
to the Saivasiddhanta by enthroning Svacchandabhairava above Sadasiva, 
the basic ritual is the same in both traditions. As for the common corpus. 
to which you refer, we may assume, I think, that if it had anything approaching 
a consistent theological background, its position in this respect was distant 
enough from both schools to have required commentatorial colonization. 
Exegetical assimilation will not have been the vice of the non-dualist commen- 
tators alone. 


H. BRUNNER : 

. En effet, cela vaut aussi pour les commentaires dualistes des àgamas — 
voir par exemple Sadyojyoti. 
T. GOUDRIAAN : 


You said that siddhantins go up only to s$uddhavidyà —no? 


A. SANDERSON : 


Rather that the throne of their deity reaches no higher in the tattva- 
hierarchy. As Abhinavagupta reports, Sadasiva, the object of Saiddhantika 
worship, is enthroned on the Lotus of Knowledge (vidyapadmam) which 
both Saiddhàntikas and Trikäcäryas identify with Suddhavidyatativam. 
Mrs. Brunner has pointed out, however (SSP 1, p. 174, n. 1) that this limitation 


“ 
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of the throne as prescribed by Somasambhu and others was not accepted by 
Nirmalamani who sought scriptural evidence to justify the pervasion of the 
throne up to the highest faitva. 


T. GOUDRIAAN: 


Do you think this is secondary to the Trika’s attacks on the Saivasid- 
dhànta position? 


A. SANDERSON : 


This might indeed be a response to systems which expressed their superio- 
rity to the Siddhanta by extending their thrones to include its enthroned 
deity. However I have no evidence that this was so. 


T. GOUDRIAAN 


You mentioned the three stages of energy: Sakti, vyäpini, samand, and the 
highest one: do you consider them inseparably connected with the uccara 
of mantra? 


A. SANDERSON : 


Yes. They are, of course, supposed to be a hierachy of subtle levels in 
the final resonance of the mantroccärah, realized in yogic practice. But 
I have stressed here their mantric nature in ritual, the manner in which they 
are realized through discursive maniraprayogah + sihananusamdhanam, etc. 
In this sense the attainment of a certain level of mantra-resonance ( nadakala ) 
or tattva is a verbal act, not some hypothetical experience of a level definitively 
beyond the reach of discrimination (bhinnavedyapratha ). I see ritual as 
obviating the problem of experiencing that whose experience could not be 
confirmed in the mind since by definition such experience would be outside 
the parameters (the karicukàni, etc.) of referential cognition. Ritual makes 
the impossible possible. It stages in the mind a transcendental, Agamic 
identity and is empowered to this end by the belief that it is this transcendental 
structure which manifests itself as the worshipper and his worship, at a lower 
level of its own existence. 


T. GOUDRIAAN : 


You mentioned a fivefold and a sixfold uccära of OM as found in the 
Svacchandatantra. The former, that of the paricapranava, has a peculiarity: 
between samaná and unmanä there is a stage called nigkala. I believe that 
some texts (Netratantra, for instance, according to Mrs. Brunner’s analysis) 
locate there the aimatativa. In the Kubjikä school, we have here a stage 
represented by the deity called Manonmani. This stage seems to refer to 
some well-known experience. Does such an experience really exist? And 
is this found in the Trika? 


A. SANDERSON : 


This is indeed an interesting case. As Ksemaraja notes, this classification 
of the subtle levels of sound (the five pranavas) sets the Svacchandatantra 
off from the views of the other Tantric systems (Svacchandatantroddyota 
vol. 3, p. 127). The Netratantra alludes to it, but is part of the same tanira- 
prakriyä (in the broad sense) as can be seem from its textual nee 
(e.g. SVT 4.392ab in this context — Netratantra 8.30cd) and the intimate 
liturgical cooperation between the devatäs of the two Tantras (Svacchanda + 
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Aghore$vari, Amrte$vara + Amrtalaksmi) in the ritual texts of the Kashmi- 
rian Sivakarmis. The Pascimamnaya’s Manonmani occurs in the same 
position as the ‘inserted’ nigkalüvasthà but I see no evidence beyond this 
that the experience of the two was the same. . What strikes me about the 
addition of this stage (niskalam). between the usually contiguous samanà 
and unmaná is firstly that it does not occur in all cases (e.g. 5.70c-71 and 
7.233cd) and secondly that where it does occur we are left in no doubt 
that its presence is the assertion of a sectarian superiority. For this state 
coming between samand, the limit of the manifest universe, time, etc., and 
Siva-consciousness (Sivavyüplih), is identified as one of isolated self-awareness 
(Jivakevalatä, ätmavyäptih), the moksa of those lesser Saivas ‘who worship 
(only) the Self” (dimopdsakah). As Ksemaräja explains, these are the 
Saiddhantikas, Pagupatas and Läkulas (Pramana-Pasgupatas) for whom the 
liberated Self is Siva-like, not one with Siva (on SvT 4.3922). - 
. Whether there is a distinct experience in between those called samaná 
and unmanä and whether this experience, if it exists, contains the description 
it receives in the system of Agamic discourse, are two quite different questions. 
I myself am more ready to accept the existence of extraordinary of sensations 
discovered in maniroccara than to concede objectivity to their gnostic elabora- 
tions or to doubt that the latter may determine their number and order. 

To answer your final question: the niskala-level has no place, to my 
knowledge, in the Trika's maniroccarah. 


T. GOUDRIAAN : 


You said, when introducing the Kalikrama, that the people who introduced 
this system were Käpälikas: is that right? | 


A. SANDERSON : 


Yes, I believe so. The kapalavrata/mahavrata and the culture of the 
cremation grounds in general as ascribed to the Käpälikas in Sanskrit literature 
occupy the centre of the stage in the Jayadrathayämala (Kashmir, before 
1000 A.D.) whose twenty-four thousand verses are devoted to the Kali-cults 
of the Kashmir region with their Krama-system core. Krama-sädhakas 
in this Tantra certainly refer to themselves as Käpälikas. Thus, for ex., in 
the third safka the wandering vrati is made to publicize himself as follows: 
‘I am a skull-bearing Käpälika eager to taste the fusion of the rays (of 
consciousness)’ (käpäliko ‘ham kankali ra$mimelàpalolupah (NAK 5/1975, 
folio 232r7)). Moreover, in the Kashmirian lineage of Kramäcäryas to 
which Abhinavagupta was linked, several gurus were (naisthika) Käpälikas 
(kapalavratinah, mahävratadharäh, mahäpäsupatäh): Cakrabhànu (guru of 
Bhütiräja, au. of Sripithadvadagika), Prabodha (au. of Kramastika), I$ànikà 
Rajni, Jaiyaka, Cakrapäni (au. of Bhavopaharastotra), etc. According 
to Sitikantha (Mahanayaprakasa 9.5), the first of these was the initiator of 
the Sisyaugha-phase of the tradition. I date him c. 925-975. 

However, the Kalikrama was not the only strongly Käpälika Agamic 
tradition active in Abhinavagupta’s time. The mahävratam is equally 
central to the Brahmayämala-Picumata with its cult of Kapalisvara (see 
particularly pajala 80). 


T. GOUDRIAAN : 


Is it true there is only one manuscript of the Brahmayämala — or have 
you seen more? 
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A. SANDERSON : 


I am aware of five MSS in the National Archives, Kathmandu (3/370; 
1/286; 5/1929; 1/1557; 1/143). 

If I may return to the variety of the classifications of the levels of mantroc- 
cärah in the Agamic traditions: while $aktih is generally located in the space 
of one finger above the cranial aperture (e. g. Svacchandatantra 4.347bcd), 
in the Trika it pervades that of four fingers, i.e. one third of the distance 
between the cranial aperture and the dvädasäntam (Tantralokaviveka vol. 9 
[Ahnika 15]; p. 182, 8-9 (read ca tri$- for catus-). This new experience at 
least is clearly dictated by the need to fit in with the structure of the mandala. 
Thus the space is divided equally into three to reflect the relation between 
the three prongs. 


T. GOUDRIAAN : 


The Kubjikä people also divided the space into six times two. 


H. BRUNNER : 


You said that Abhinavagupta does not allow kāmya ritual. I find the 
same in the Agamas, but commentators always explain that kāmya, there, 
does not mean ritual done for some purpose, but only for abhicãra or that sort 
of thing: they restrict the field of kdmya rites. Do you have that in your 
texts? 


A. SANDERSON : 


No, I think not.  Abhinavagupta sees the preoccupation. of the Tantras 
of the daksinasrotah with abhicära-rites (raudram karma) as a limitation 
which the Trika transcends (Tanträloka 37.27c) but his reasons for this are 
quite amoral. For him the Trika's focus is the source of that power of 
consciousness which is seen as assuming in its autonomy the various configura- 
ions, benevolent and malevolent, worshipped by the seekers of powers. 
Kämya rites of all kinds are not forbidden by Abhinavagupta. They are 
simply pushed into the background as the business of the power-seeking 
sädhakas. Abhinavagupta addresses himself principally to the householder 
mumultsu. 


(Une discussion sur la place des renonganis et des grhastha dans le sivaisme 
au Cachemire, puis sur les liens entre Käpälikas et les groupes qui s'occupent 
des moris en Inde et au Népal, n’est pas reproduite). 
K. BHATTACHARYA : 

You mentioned these texts: Nayottara, Sammohana, Sira$cheda — have 
you found the form “Sammoha”? 
À. SANDERSON : 


Yes. It occurs in the Brahmayamala-Picumata (pajala 39; NAK 3/370, 
folio 201r°), Jayadrathayamala-Siragcheda (sajka 1, pajala 40; NAK 5/4650, 
folio 177v?) and the Srikanthasamhita (qu. Tanträlokaviveka vol. 1 (Ahnika 1) 
p. 43). 


K. BHATTACHARYA : 
And the Vinasikha? 
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A. SANDERSON : 


The Vinasikhatantra in absent from the lists of Vämatantras in the 
Brahmayämala- Picumata, the Siddhayogesvarimata and the Jayadrathaya- 
mala-Sira$cheda. Nor is it found in the list of a large number of Agamaviras 
and Agamayoginis (personified titles of works) populating the mantrapithah 
and vidyäpiihah of Tumburubhairava who, with his four sisters (Jayä, etc.), 
presides over I$varatattva in the cosmographic section of the last of these 
Tantras (see safka 1, pajala 6). Perhaps related to it is the Vinamani which 
occurs there under the vidyapijhah and is the name of one of the Vamatantric 
sikhdstakam of the Srikanthasamhita’ s list of sixty four Tantras (TAV vol. 1 (1), 
p. 43). The VST may be intended in the list of twenty four tantras of the 
vamasroiah in the srotovicaárapajala of the Srikanthasamhita (in Nityadisam- 
grahäbhidhänapaddhati, Bodleian Library, MS Stein Or. d^ 43 (śāradā), 
folios 5r%-21r'): ‘uinätantram $ikhoilaram'. Thus none of the Agama-lists 
of which I am aware definitely includes the VST among the Vämatantras. 
The Jayadrathayàmala-Sira$cheda does list a Vinàáikhàsamhita but under 
the mantrapijhah of the daksinasrotah (ibid., folio 173r). The same list 
contains other titles which agree with the names of certain of Tumburu’s 
Agama-personifications mentioned above or with Väma-titles known from 
other sources. The appearance of a Tantra which declares itself to belong 
to the vámasrotah in the canon of the right certainly is confusing. 


T. GOUDRIAAN ; : 


All the more confusing since Vinäsikhätantra is mentioned also as an 
ege to some siddhàntagamas. 


H. BRUNNER : 


En fait, si on regarde attentivement, on trouve dans les upàgamas bon 
nombre de textes qui sont censés être des “ tantras du nord ”.., 


K. BHATTACHARYA : 


How many manuscripts are available? and what relationship can such 
texts have with kingship? —because in Cambodian inscriptions they are 
mentioned specifically with the devaräja cult. 


A. SANDERSON : 


As far as I know, the VST survives in two MSS (NAK 1/1706 and 5/1983) 
of which the second is a twentieth century apograph of the first. I do not 
recall this Tantra’s having any applicability to the devaräja-cult of the 
Cambodian inscription; it is a short text concerned with siddhisddhanam. 


T. GOUDRIAAN ? 


It consists of four hundred $lokas. There is no direct applicability. 
The text refers explicitly to other texts of this school: Sammohana and 
Nayottara. But the problem is that in the Cambodian inscriptions the 
reference is to the Vinä$ikhä ritual which was performed for Jayavarman XI 
— a ritual we do not know. There is a mandala, a simple one, to Tumburu 
and his four $aktis, in which the king could have been initiated. But the 
term devaràja is not at all prominent: there is a missing link here. The 
text itself specializes in love-siddhis. 
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A. SANDERSON : 


That this was a characteristic of the Vamatantras in general is strongly 
suggested in Abhinavagupta’s abstract, metaphysical exposition of the mode 
of consciousness embodied in the vamasrotah (Malinivijayavarttika 1.260-290). 


A, LE BONHEUR : 


Pensez-vous que le Siragcheda qui existe aujourd'hui en mss a quelque 
chose à voir avec celui qu'on trouve mentionné dans les inscriptions khméres ? 


A. SANDERSON : 


The SiraScheda to which I have referred is the work also called Jayadra- 
thayàmala and Tantraräja (= Jayaratharajanaka’s ‘Tantraräjabhatfäraka'). 
According to the text, Siraécheda or (ai$a) Siraccheda is its püjänäma (satka 4; 
NAK 1 11468, folio 210r**). However, I am disinclined to identify this with 
the SiraScheda of the inscription. The first sajka insists that it is itself a 
Vamatantra or Vàmàgama at several points (ibid., folio 125v!; 185r’; 213v**) 
but in its account of the Saiva canon (pajala 36-44) it lists itself in the vidya- 
pithah of the Bhairavatantras between the tantras of the daksinasrotah and 
those of the vamasrotah as having the nature of both or a division in each 
(folio 1772: vamadaksinabhedastham). The text before us sees itself as the 
indirect outcome of this miscegenation through a process of multiple branching 
from the ‘proto-Siragcheda’ and, though Tumburubhairava with his four 
sisters, the hallmark of the vamasrotah, is present, this is only as the Lord 
of Tévaratattva in a bhuvanädhuä which reaches above him through many 
Sadagiva-worlds to culminate in Kàlasamkarsini, the Tantra’s principal deity. 
This cannot, I think, for all its connections with the tradition of the vàmasrotah, 
be the work described in the Sdok Kak Thom inscription as one of the four 
faces of Tumburu. 


RESUMES - SUMMARIES 


HELENE BRUNNER. Le 


Mandalas and yaniras in agamic Saivism 
Definition, description, ritual use 


The paper is divided into two parts. The first one is an attempt to 
define and distinguish from each other the ritual objects called mandalas 
and yaniras; and also an invitation to respect, when translating, the distinc- 
tions made by the texts themselves. The second one deals with the mandalas 
used for the‘cult of Siva: structure, symbolism, ritual use. 

Sources: the Taniras and paddhatis of early Saivism (before XIIIth cent.), 
which all agree on these points. 


I. Mandalas and yaniras as ritual objects. Cakras. 


A. Mandalas: these are limited surfaces, not necessarily round. 


1. First type: the surface is devoid of any structure, e.g. the m. made of 
cow-dung or sandal paste to serve as a seat for a divinity or a revered ones 


Suggested English rendering: “seat-mandala” 


2. Second type: the surface, most often square, shows a geometrical 
pattern, generally covered with colored powders (3, 4 or 5). These m. serve 
as concrete supports for the cult of Siva or other divinities, and have no other 
purpose. They may be very big, the officiating priest entering them through 
“doors” and circulating inside along “streets”. 


Suggested English denomination: “iconic mandalas” or “image-m.” 


Such m. are highly praised, and even deemed compulsory, for the so-called 
“occasional” cults (diksd, pratisihä, etc.), where they he the central 
altar (vedi) of the sacrificial pavilion (yägamandapa). 


3. The third type presents itself as a square, divided into a certain number 
of smaller areas called padas, where some divinities are invited in order to 
receive a tribute of food (bali). Best known among them is the vdstumandala. 
Belong also to this category the divided squares which are used for the prepa- 
ration of certain mixtures, the ingredients of which have first to be honored 
separately, each in a definite direction. 


Suggested translation: “distributive diagrams” 


N.B. This classification is ours, the texts using merely “mandala” for 
the first two types (actually not so distinct as it would appear from our 
presentation), while they avoid generally this term for the third. 
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